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PUBLISHERS’ NOTE WE A 
e 
E is with a sense of pride that THE ARAFAT PUBLICATIONS have embark- 
ed upon the great literary venture of producing an English version of “ Sahih al- 
Bukhari.” Whereas the Holy Qurân has repeatedly been translated into English, 
the Muslims have been somewhat negligent with regard to the most authentic com- 
pilation of Traditions which, as the Translator rightly remarks in his preface, is akey 
to the full understanding of Islâm. 

The material difficulties of this new enterprise can be easily appreciated if we 
realise that the text of " Sahih al-Bukhari” is more than three times that of the 
Qur’an ; and the explanatory notes—containing as they do references to the entire, 
extremely extensive, literature on Hadith and an independent investigation of their 
historical background—will in all probability double its volume. It can be said with- 
out exaggeration that this is one of the largest literary enterprises ever attempted in 
the modern world of Islàm. THE ARAFAT PUBLICATIONS are bringing out 
this important contribution to the revival of Islàmic religious thought with the hope 
that the educated Muslim public will help them to accomplish this great task, The 
spiritual life of nations rests on the foundations of their cultural past; and the cul- 
ture of the Muslims is inseparably linked with the personality of the Prophet whose 
sayings and deeds are commemorated in “ Sahih al-Bukhári." 

It has been earlier announced that each part of this work will comprise about 
120 pages; it remains, therefore, to explain why the first part is considerably shorter. 
While it was in the press, we received numerous letters from presumptive subscribers 
urging us to print the Arabic text with ful] “i'rab,” that is, with vowel signs, as other- 
wise its reading would be difficult for those who are not intimately acquainted with 
the Arabic language. As a matter of fact, We had originally intended to use vocalis- 
ed types; but as the compositors in this country do not, asa rule, know Arabic, fre- 
quent mistakes in vowel signs would be unavoidable ; consequently, proof-reading and 
correction would require much more time, and the production of each part would be 
considerably delayed. And so, after some hesitation, we purchased from Germany 
the types which the reader sees in this issue. But the increasing demands for a voca- 
lised Arabic text compelled us to revise our plans, and we have ordered a large new 
set of vocalised types and decided to double our press staff. This new, unforeseen 
expenditure, burdensome as it is on our budget, will, so we hope, add an attraction 
more to our work. 

The present edition may be regarded as preliminary. All subsequent parts will 
be printed in vocalised types, and the first part will be later reprinted in those types 
and supplied gratis to our permanent subscribers in order to make the whole book 
uniform. Those wishing to purchase the first part only will receive the present edi- 
tion; and if they subsequently decide to enlist as permanent subscribers, they will 
receive the reprinted (vocalised) first part gratis. | ' 

We feel confident that the Muslim public will appreciate our efforts to produce | 
this monumental work in a garb worthy of its contents, and will enable us, by sub- " 
scribing to this publication, to complete it within the shortest possible time. hd 
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VERILY, IN THE APOSTLE OF GOD YE 
HAVE A GOOD EXAMPLE FOR HIM 
WHO LOOKETH FORWARD UNTO 

GOD AND THE LAST DAY, AND 
REMEMBERETH GOD MUCH. 


(SURAH XXXII, 21) 
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PREFACE 


SHOULD have added to this volume a brief Introduction dealing with the history and the 
codification of Hadith ; but, in the course of a talk we had on this subject, the great Muslim 
poet-philosopher, Dr Sir Muhammad Iqbal, emphatically pointed out to me the necessity of a 
more elaborate treatise which would serve not only as an introduction to the study of Traditions 
as such, but also as a new philosophical valuation of Traditions in the conceptual structure of 
Islam. The necessity of such a work had already been clearly demonstrated in Sir Iqbàl's emin 
ently valuable " Lectures on the Reconstruction of Muslim Religious Thought "; and his direct 
suggestion appealed to me at once. I began working on this subject early this year, and the 
material soon grew to very considerable dimensions. 

I realised that it would be impossible to approach the problem of Traditions without at the 
same time tracing the evolution of the Islamic Canonic Law, the Shari'ah, in the Qur'àn; and 
this, in its turn, would necessitate an intensive scrutiny, from the ideological point of view, of the 
life of Mustafa himself. The Traditions are pre-eminently historical ; and it would become neces- 
sary also to investigate the Islamic conception of history. The methods of the early Tradition- 
ists will have to be discussed in full detail; their tests of authenticity of Hadith will have to be 
justified or modified in the light of the historical and psychological findings of the present age. 
Such a study of the subject, I can safely anticipate, would, to a very great extent, vindicate the 
methods of the early Traditionists, and especially those of Al-Bukhâri, the greatest among them. 
Moreover, the strange prejudices that the European orientalists have brought to bear on the sub- 
ject will have to be dispassionately cleared, till the unbiased reader is able to realise that never 

as has there existed a historical document, relating to a past event, more firmly based on facts or 
better authenticated by formal and internal evidence than the work which represents the climax 
of the science of Traditions, namely, “Sahih al-Bukhari.” And perhaps the most important part 
of such an Introduction will have to be the appreciation of the attitude the Muslims have through 
the ages adopted towards some fundamental aspects of the Shari'ah ; which attitude, to anticipate 
again, will be found largely reflecting the meanderings of Neo-Platonic philosophy which loomed 
in the minds of Muslim thinkers from the second century of the Hijrah onwards, and which do not 
in every case coincide with the intentions of the Prophet and his Companions. 

Such a study of the subject requires considerable time ; and in order not to delay the publica- 
tion of my translation of " Sahih al-Bukhari,” I have decided to postpone the publication of the 
Introduction to some later date. When completed, it will be a fair-sized volume, to be published 
uniformly with this edition of “ Sahih al-Bukhari,” and will, I feel confident, facilitate the study 
of Hadith in their relation to the philosophy of the Shari'ah, 

In anticipation of this larger Introduction I shall confine myself here to a few remarks of a 
general nature. 

* * S 


| “Hadith” primarily denotes a narrative or a report ; in the Islamic theological usage it has 
| Come to mean the records of the sayings and doings of the Prophet Muhammad, and is hence 
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translated as " Tradition.” It was as much from the Master’s example as from the Qur'ân that 
his Companions derived their beliefs and their rules of conduct ; and for later generations, which 
had not the life of the Prophet before their eyes, the exact knowledge of the Traditions became 
an even greater necessity. The prodigious memory of the Arabs, so amply borne out by history, 
was a great advantage for a faithful preservation of Traditions. Besides, even in the lifetime of 
the Prophet a few Companions (¢.8-, ‘Abd Allah ibn ‘Amr) used to commit these reports to 
writing. Increasing distance from the time of Prophet made this practice imperative. Till the 
second century after the Hijrah, however, there was no system in these collections, and the in- 
dividual Traditions were hardly even critically sifted. In consequence, much unreliable material 
got mixed up with the genuine; and as a reaction to this, critical investigation of Traditions was 
taken up and rapidly developed into a science. 

Tn the case of historical documents relating to a time anterior to their composition the 
means of verification are (a) the corroboration of historical evidence from independent sour- 
ces and (b) the investigation of the reliability of the authorities concerned. This principle was 
applied to the Traditions. Different accounts bearing on the same subject were critically com- 
pared, and the line of narrators (which is called “ isnâd ”) was subjected to a very intensive scru- 
tiny. In order that a Tradition be recognised as sound (“ şahih "), all facts about the lives of its 
narrators, commencing with the Prophet's Companion who first reported it, must be historically 
established. Every narrator must be known as truthful, pious, just and possessing a faultless 
memory: l£ two or more men who otherwise could be regarded as reliable, narrate conflicting 
Traditions, they automatically lose their claim to reliability. 


It is not intended to give here the full methodology of Hadith ; this brief account 
should merely explain one of the reasons for the extraordinary esteem in which the work of 
Al-Bukhari is held throughout the World of Islam. This appreciation is due to the utmost sever- 
ity and the sense of responsibility with which its author approached the problem of Hadith. His 
standards of investigation are far more rigorous than those of any other Traditionist before or 
after him ; and it can safely be said that they answer to the most exacting demands of historical 
criticism. But this is not the only reason of his greatness. Unlike other compilers of Traditions, 
Al-Bukhâri did not content himself with the work of collecting and carefully sifting, but was in- 
tent upon drawing definite conclusions from Traditions—conclusions extending over the whole 
range of Islamic conceptions from the fundamental doctrines to the smallest facts of practical life. 
To that end he divided his work in short sections according to the subject-matter, and added to 
almost every section explanations (“ tarâjim al-abwâb”), which in reality are ingeniously compiled 
arguments ot one sreat idea that runs like a refrain through the whole work: the idea that Islàm is 
is not mere belief, but an entity composed of belief and action, and that action is an essential 
element of the faith. He always supports his own views with verses of the Qur’an or sayings of 
the Prophet, or both ; and to these he usually adds sayings of Companions and Tabi tn (Success- 
ors of Companions). The result of his work is, on the whole, an astonishingly modern refutation 
of the scholastic theologians who, with their Greek philosophies and their play of words, had 
over-laid and dulled the lucid image of Islàm. 


It is impossible in the limited space of this preface to render full justice to the greatness of 
Al-Bukhâri's service to the cause of Islâm. The Introduction will show that, but for '' Sahih al- 
Bukhari,” Islam would to-day be difficult to understand and still more difficult to practice. 


* * * 


The idea of translating this work occurred to me during my five years' sojourn at Al-Madi- 
nah, where I was studying Traditions in the Prophet’s Mosque. In that serene atmosphere the 
necessity of finding once more a direct contact with the spirit of pristine Islâm presented itself 
to me with overwhelmins force. It is not enough, I realised, to know what this or that great man 
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of the past thought about matters Islamic ; it is not enough to live in the shadow of thoughts that 
have been, and to discuss the doctrinal differences and hair-splitting dialectics of a period so 
remote from us that it can hardly have any direct bearing on the exigencies of our present life. 
We should go back to the original sources of Islàm and, after a terribly long interval, begin to be 
Muslims again. 

The intense pressure of changing conditions of life forces the Muslims to abandon all hesitancy 
and decide which road of cultural development they will take: towards a realisation of Islam, or 
away from it. We can no more overlook the fact that Islam, which once was an inspiring 
spiritual force, is now gradually losing its grip on the younger generation educated on Western 
lines. The causes of this decline many, and it is not within our scope to investigate them here. 
We are only concerned with the question : what spiritual forces to-day can be applied to revive 
the religious conscience of Muslims? The answer is almost commonplace. What we to-day 
most urgently need is a new understanding and a vivid appreciation of the true teachings of Islam. 
But to achieve this we must once again make real the sayings of the Prophet of Islam—real, as if he 
were speaking directly to us and for us. We must turn to the voice of the Greatest Man who thir- 
teen hundred years ago roused the heart of a corrupted and darkened world from spiritual death ; 
the mighty call of hope and promise that inspired men to action and self-sacrifice. 

It is in the Hadith, the authentic reports of the sayings and doings of the Prophet Muhammad, 
that the spirit of Islam finds its most concrete expression. They show with unmistakable clear- 
ness the Last Prophet’s attitude towards various aspects of religious and social life, and are thus 
the only means of avoiding misunderstanding and wilful misrepresentation of the Qur’anic teach- 
ings. There cannot possibly be a more competent arbiter of these teachings than he through 
whom they have been revealed to humanity. The Sunnah of the Prophet is, in fact, the only key 
to a full understanding of Islam; and we know Sunnah only through Hadith. 


But are Hadith reliable ?—that is, do they represent the genuine accounts of the sayings and 
doings of the Prophet, or have they been, partly or wholly, invented during a later period? 


A definite answer to this question is obviously of the utmost importance to the ideological 
future of Islam; but inspite of its importance no serious attempt seems to have been made by 
Muslims to vindicate the authenticity of Traditions from a modern, scientific point of view. On 
the other side, this authenticity has been repeatedly challenged in the fairly voluminous European 
literature on this subject; and it cannot be denied that the writings of European orientalists have 
to a large extent shaken the belief of educated Muslims in the reliability of Hadith. A close scru- 
tiny of those writings will reveal the fact that the methods of their investigation do not quite 
correspond to the idea of historical fairness, otherwise so strictly insisted upon. The deep-rooted 
Western bias against Islam, born during the Crusades and perpetuated during the subsequent cen- 
turies of politico-cultural hostility between the Western and the Muslim Worlds, has found its 
adequate expression in the orientalist literature of Europe; and this bias is indirectly reflected in 
the writings of many modern Muslim critics of the Traditions who have, consciously or uncon- 
sciously, succumbed to the lure of the Western Civilisation. The analysis of the modern objections 
against the Traditions is, of course, a far too vast a problem for the limited scope of this preface; 
and now I can only request the Muslim public to wait for the publication of the Introduction. 

One could ask: Assuming that Hadith as such are genuine and reliable, do the present-da 
ee of vald and society permit the full application of Sunnah to the practical life e 
М ace nS a крон constitute a permanent drawback to the cultural possibil- 


In answer to this question—which will be dis 1 ili i 
I i cussed in detail in the Intro = 
tion here the following Qur'àn-verses : ducilor o] S Det 


» فانتهوا‎ ue fiy أتا؟ الرسول 218 وما‎ Lag? 


* Whatsoever the Apostle giveth you, take ; and whatsoever he forbiddeth you, avoid." (Sárah lix, 7) 


k. 
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2 2 а ^ 
» حرجا ما قضیت ویساموا تسلے‎ I Lae Ve um V? «فلاوربك لايؤمنون حى حكموك‎ 
“ Nay, by thy Sustainer! they have no faith until they make thee judge of that which is in dispute between them and 
find in themselves no dislike of that which thou decidest, and submit with [full] submission." (Sárah iv, 65) 
1 


١ ١ 5‏ ' 
«قل: ان كنم نحبون الله Ke apt‏ الله وبغفر لكم Syd‏ والله غفور دحم * قل: اطيعوا الله والرسول؛ فان 
١‏ 
تولوا فان الله لا يبحب الكافرير:_» 

“ Say, [o Muhammad]: If ye love God, follow me: God will love you and forgive you your sins; and God is Forgiving, a 
Dispenser of Grace. Say: Obey God and the Apostle. But if they turn away, behold, God loveth not the 
Unbelievers.” (Sarah iii, 31/32) 

Thus the necessity, for a Muslim, of following the Sunnah of the Prophet is firmly established 
in the Qur'àn itself. If this is so, and i£, on the other hand, Sunnah were not practicable at this 
or any other time, the only possible conclusion would be that Qur'ànic injunctions are, in them- 
selves, meaningless and impracticable. For a Muslim who regards the Qur'àn as the Word of God 
this proposition is clearly impossible. Consequently, if we have reason to believe that the sources 
from which we draw our knowledge of the Sunnah—that is, the Traditions—are historically reli- 
able, then this Sunnah must be practicable at all times and cannot be a drawback to Muslim life. 
We must be able to show that Sunnah, rightly understood and practiced in its genuine spirit, will 
provide every necessary stimulus for the development of Muslim society. 


But what does “Sunnah, rightly understood,” mean? Has its interpretation been fixed for us, 
once for ever, at some remote period of the past? This would seem to be the attitude of the majority 
of Muslims. Since times immemorial they have ceased to think independently on the teachings 
of Islàm and co ntented themselves again and again to repeat ideas and conceptions formed not 
later than in the fourth century after the Hijrah: and this is perhaps one of the main reasons of the 
cultural decay of the Muslim World. None can say that the works of the early Muslim genera- 
tions could be dispensed with in our days; but are we to assume that all possibilities of religious 
knowledge have been exhausted by those early works, and that nothing remains for us but to follow 
without the right to criticise and interpret ? 


Obviously, it cannot be so. We have no right to assume that the Holy Qur'ân and the Tradi- 
tions of our Prophet could ever cease to be accessible to the searching intellect of man. "THES 
very greatness of these two primary sources of religious knowledge consists in the fact that, the 
more our worldly knowledge progresses, the more new and hitherto hidden meanings appear in 
them. The piety and the religious ardour may be lower in our days than in the early centuries of 
Islàm; but certainly not our means of understanding. The interpretation given to the teachings of 
Islam by Mustafa and his Companions will for ever remain binding on a Muslim; beyond this, he 
is free to use his own intellect and his own conscience. This, and nothing else, was the attitude 
of the great Imàms. They never pretended to be infallible ; they were learned men devoted to the 
search after truth, and they knew that the duty of thinking could never cease to be a duty for man. 
It was a duty for Ibn Hazm as well as for Ibn Rushd; for Al-Ghazâli as well as for Ar-Rázi; for 
Ibn Taimiyah as well as for Ibn Khaldăân or Shâh Wali Allàh ; and it is a duty for you and for me. 


A revival of Islàm is impossible without an intensive inquiry into its original spirit. We 
must build further and higher on the foundations erected by the past generations. We cannot pre- 
tend that the teachings of Islàm could ever be exhausted in all their depth; we are all travellers 
aiming at new discoveries in the domain of the spiri . discoveries of new meanings, new beauties 
in the Word of God and the Example of His Prophet, upon whom be blessings and peace. 

And in this endeavour of ours we cannot find a better aid than the immortal " Sabih al- 
Bukhari.” 


* * * 


While translating this book, I have tried to render its meaning as literally as possible—some- 
times, I am afraid, at the expense of the English language. Whatever I had to say myself has been 


s 
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confined to the explanatory notes; and wherever an addition was unavoidable for the sake of 
clearness in the text itself, I have used brackets to enclose the additions thus made. 

Each Tradition has been divided, by means of different types, into its two parts, the 
documentary evidence of transmission ("isnàd") and the textual substance (“matn ”). Al- 
Bukhâris “ tarajim al-abwab ” have been printed in a type smaller than that of the “ isnad.” Each 
chapter (“kitab”) is followed by a synopsis of its subject-matter and a table indicating the differ- 
ent compilations in which the same Traditions have been quoted with or without variations. I 
have confined myself to the principal works only, namely, the “ Șihâh as-sittah,” Imâm Mâlik's 
“Muwatta” and the “Musnad” of Imâm Ahmad ibn Hanbal. “ Şihâh as-sittah " and " Muwattà" 
are existing in so many editions that it would be irritating to quote volume and page; but they 
are so well known that the interested reader will find no difficulty in tracing the Traditions in 
question. Only in the case of the “ Musnad,” which is arranged according to the names of the 
first narrators, volume and page had to be mentioned. The edition used was that printed in Cairo 
in the year 1313 H. 

My translation of “ Sahih al-Bukhari ” is based on three of the most accurate of all existing 
editions: Matba'ah. al-Amiriyah, Cario, 1313 H. ( published by order of Sultan ‘Abd al-Hamid), 
Dar at-tiba‘ah al-‘Amirah, Cairo, 1315 H., and Matba‘ah al-Maimaniyah, Cairo, 1323 H. 

After the complétion of this work an Index will be published in which the reader will find 
biographies of all persons Gncluding the narrators) mentioned in “ Sahih al-Bukhâri,” as well as 
references to all names of places and technical expressions occurring in this work. 


I shall not conclude these lines without expressing my thanks to my friend, Maulana ‘Atê’ ar- 
Rahman Hoshiarpuri ar-Rahmâni, for his invaluable help in elucidating some of the technical in- 


tricacies of this work and his patient advice at a time when the burden of this undertaking almost 
overwhelmed me. 


SRINAGAR, Ramadan, 1354 Н. (December, 1935). 
MUHAMMAD ASAD. 


ABBREVIATIONS: 


ч Az-Zamakhshari, Asds al-balaghah 
. Abà Dà'àd, Sunan 


Ibn Rushd, Bidáyat al-mujtahid (Cairo, n.d.) 


. Ibn Hajar al-‘Asqalani, Fath al-Bári (Cairo, 1319 H.) 


dto., Isábah (Cairo, 1323 H.) 


..Ibn Hishàm, Sirat an-Nabi (Cairo, 1346 H.) 


[bn Jarir at-Tabari, Tafsir 


. Ibn Kathir, Tafsir 

„Ibn Mâjah, Sunan 

. Ibn Sa'd, Tabaqât (Leyden, 1904 ff.) 

. Lisán al-' Arab 

. Majma' al-bihár 

. Imàm Ahmad ibn Hanbal, Musnad (Cairo, 1313 H.) 
_ Imam Malik, Muwatid 


An-Nisâi, Sunan 


. Ibn al-Athir, An-niháyah fi gharib al-hadith 
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The Holy Qur'an 
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At-Tirmadhi, Jami‘ 


. Ibn Hajar al-' Asqalàni, Tahdhib at-tahdhib (Hyderabad, 1329 H.) 
. . Ibn al-Athir, Usd al-ghâbah (Cairo, 1280 H.) 
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H. — Hijri Era; C. — Christian Era; Tr.— Tradition; I, 12 — Chapter I, Note 12 
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١ є 
THUS SAID IMAM ABU ‘ABD ALLAH MUHAMMAD اسععيل بن ابراهيم‎ САҒ Ае р قال الامام‎ 


IBN ISMÂ'ÎL IBN IBRAHÍM IBN AL-MUGHÍRAH 
AL-BUKHÂRI:! г] ابن المغيرة البخارى‎ 


1 
IN THE NAME OF GOD, THE MOST GRACIOUS, THE حم‎ JI ٠ سے الله الر حمر‎ 
DISPENSER OF GRACE. 


1 
كيف كان بدء الوحى ألى . HOW THE REVELATION 1O‏ 


THE APOSTLE OF GOD BEGAN’ ead 0 رسوا‎ 


° A 5 8 * A - 
And the Word of God—glorified be His name—: “Behold, انا أوحينا اليك كما أوحينا الى‎ а 55 و قول الله جل‎ 
We revealed unto thee as we revealed unto Noah and the » والنسين من لعده.‎ Ts 


Prophets after him.” ® : 
(2)  AlHumsidi'Abd Alláhibn az-Zubairrelat- “A بن‎ saec iuam (1) 
Yahya ER la Waadt Uii Ji ghi 
told me that he heard Algemen a Wana | قال :ا خرن عمد ینابر ای لنم‎ 
al-Laithi say : I heard "Umar ibn al-Khattáb هرن‎ Sar’: J am luptă علقمة بن و‎ 


say on the pulpit: 
: JÚ „cil : 3| 
I HEARD the Apostle of God say: “Behold, А e 2 s 
the actions are but [judged] according to — Je Ul» عت رسول الله [س] بقول:‎ FE 


o‏ ا 


1. This introductory remark originates from Aba ‘Abd Allah Muhammad ibn Matar al-Firabri, the disciple of Al- 
Bukhari responsible for the text we are using, He heard the “ Sahih” twice from the lips of Al-Bukhâri: once in his 
native town Firabr in the year 248 H. and once in Bukhara in the year 252 H. (FB i, 2). 

2. Al-Bukhâri opens his collection of Traditions with this chapter because the belief in the reality of Divine 
Revelation and, consequently, the Prophethood of Muhammad is the main pillar of Islâm. Revelation supplies an essen- 
tial need of mankind. The human understanding is strictly limited in its possibilities: our mind is unable, by virtue of 
its nature, to understand the totality of things; our power of synthesis is restricted to elements provided by our ex- 
perience. Thus, for example, we can't comprehend infinity or eternity ; nay, we don't even know what life is. In order 
to arrange our spiritual and material existence according to standards of perfection we necessarily need the guidance 
of something more than the normal reasoning qualities and the subjective rationalism inherent in the human 
being; we need someone who is illuminated by a message coming from the Absolute, in one word, a Prophet. Indirectly 
the belief in Prophethood is equivalent to a belief in the existence of a Divine purpose underlying the creation cad 
maintenance of the worlds.—The opening chapter describes not only the actual beginning of the revelation but also the 
attitude of some of Muhammad's contemporaries (like Aba Sufyan and Heraclius) towards his prophetic a 

3. Q. iv, 163.—This is to show that the Revelation granted to Muh ad in i igi imi 

to those granted to the former Prophets. The essentials were Ps ete ا‎ the aat ача 
governing man’s conduct in individual and social life. But, apart from the fact that the former Revelations have been 


corrupted and mutilated, they were, from the Very outset, purposely either limited in their s 
i : SÉ М in their scope—as f am ‘ 
Jesus, which related to certain aspects of Spiritual life alone while the bodily life was left in ha екеш n Lem 1 


only to a certain time and certain people—as was the case with the Revelation of Moses. In such cases the limitation 
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the intentions; and, behold, unto every man . A até she pl KI M » «JU 

is due but what he intended. Thence, whoso + S | 

migrateth tor the sake of this world or to 3 à أو‎ l. كانت هحرته الى دنيا‎ 

wed a woman,’ his migration is [accounted] (Ж) 
Ked بنكحها فهجرته الى ما هاجر‎ 


for that unto which he migrated? 


(2) ‘Abd Allah ibn Yusuf related to us, saying: Nab A إن لوسف قال:‎ VETE (v) 
Malik told us, on the authority of Hishàm po e б 
ibn ‘Urwah, on the authority of his father? el asile oF عن هشام :© وة عن اسه‎ 
on the authority of ‘A’ishah, Mother of the Y 
Faithful': MZ KN 
L-HARITH ibn Hisham asked the Apos Le A un eum utc 0 
A tle of God and said: “ O Apostle of God, رسول‎ J ( 2 Ж 
how doth the revelation come unto thee?"— «¢ الو‎ D ES بار سو ل الله!‎ » : Que 
Andthe Apostle of God said : " Sometimes it t RS EE) 2 
cometh unto me like the ringing of a belbÉ— j sk سفقال رسول الله [س] : « احا‎ 









4. The word hijrah (going forth, emigration) has several meanings in the Islâmic shari'ah: one is the emigration of 
Muslims from a place of danger to a place of security, as in the case of the Companions of the Prophet who, in 
order to escape the persecutions of the Quraish, emigrated from Mecca to Abyssinia ; another is the emigration from a 
place where unbelief reigns О а place where it is possible to live according to the tenets of Islam, as in the case of the 
Companions who emigrated with the Prophet or after him from Mecca to Al-Madinah. As the latter entailed great hard- 
ships and the giving up of home and, in many cases, of family bonds for the sake of God and his Prophet, it was regarded 
as an action of great merit. It happened, however, that even in the lifetime of the Prophet some people emigrated from 
Mecca to Al-Madinah for the sake of worldly gains only, and particularly for the sake of an easy marriage (‘ОО і, 33 f.). 
The Arabs in pre-Islàmic times used to give their daughters in marriage to those only who could boast of a 
lineage not less noble than that ofthe girl. But when Islam proclaimed the principle of equality of all Muslims, many 
of the early Believers hastened to offer their daughters in marriage to other Muslims without regard of their descent. 
Several Meccans of lower classes took advantage of the facilities existing in the Muslim community of Al-Madinah, 
migrated there and embraced Islàm; and to such ones refers this saying of the Prophet. But as the term hijrah often 
connotes à purely spiritual "emigration" from the domain of evil to that of righteousness (cf. Tr. 10), the above 
saying contains à general ethical principle far beyond the individual case or cases to which it originally referred. 
5. It is significant that Al-Bukhari placed this Tradition at the head of his compilation though it does not bear upon 
the subject of this chapter, viz., the beginning of revelation. He obviously did it in recognition of the fact that this 
saying of the Prophet expresses one of the fundamental ethical principles of religion and, moreover, touches à problem 
which has intrigued the philosophers of all times : the problem of Free Will. The idea of God's omniscience presupposes 
that of a Divine pre-ordination of all events and, consequently, of human actions. The old question, how man can be 
held responsible for his actions though they have been pre-ordained by God's Will, is answered in the above Tradition. 
Not his actions are decisive for man's spiritual destiny, but his intentions (the intentions which immediately precede and 
accompany the action, and not those which have been abandoned or changed at the moment of action). Man's inten- 
tions are an expression of the intricate psychic mechanism which we call soul. And, though frequently influenced by 
the various functions of the body, this soul is an independent, self-contained entity and stands in a direct, if inexplicable, 
relation to the Divine Will (amr, as it is called in the Qur'an). It is with our souls alone that we can comprehend and | 
feel the existence of God: and we never could comprehend it if His existence were foreign to us in its essential quality. — 
Because of this intimate and exalted relation to God the human soul partakes in the Divine prerogative of freedom 
which is absent in all material complexes, be they things or events. Thus, if we are unfree in—and, therefore, in a — 
higher sense, not responsible for—our actions owing to their material, created character,—we are free in our intentions, 
because they are of a spiritual, that is, primary or creative, quality—and, therefore, responsibility is attached to them.— 
As to the word " intention" it may here be remarked that both in the Qur'an and in the Traditions it is never in 
the sense of a passing " wish," but in that of a living impulse endowed with the quality of consciousness and ctly 
related to the subsequent event, whatever shape the latter—being pre-ordained, and thus beyond the control of our free ` 
will—may ultimately take. This stress upon "intention" is certainly in line with the general trend of the ic 
teachings directed upon the development of inner wakefulness and consciousness in man. 
6. 'Urwah ibn az-Zubair. 
7. Title of honour given to the wives of the Prophet in the Qur'ân (xxxiii, 6). v 4 
B. The expression "like the ringing of a bell” points toa peculiar disturbance of the Prophet's sense of 
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КООШ Шы с  — —_— 


and that is most hard оп me; then it leaveth qaia على‎ Saz) صلصله الحرس- وهو‎ 
me, and indeed I retain in my memory what it avis : ie TS 

said. And sometimes the angel assumeth the بتمثل‎ CLl و‎ tJ L عنى وقد وعيت عنه‎ 
likeness of a man for me and speaketh unto e ماشول‎ m | : SE لى الماك‎ 


me, and Iretain in my memory what he saith.” 
‘A’ishah said: Lal Asse ILS 
And, verily, I saw him whilst the revela- / SA a 
tion descended upon him on a day severe عليه ا اليوم‎ do» 41; Az), 
with cold; then it left him—and, behold, his 
brow was streaming with sweat. 


الشديد البرد فيفصع عنه - وان حبينه ليتفصد 
Yahyâ ibn Bukair related to us, saying: Al- =. G‏ )3( 
Laith related to 5 on аи ОЁ‏ 
‘Ugail, on the aut ority of Ibn ab, on 30 ite e a у р 5‏ 
(r)‏ حدثنا g: e‏ بکیر قال : Enc RoHS of "Urwah ibn az-Zubair, on. — o£ «Jl Uia‏ 


i A) f th dr Sm x 
а Moher of the عقيل عن ابن شهاب عن عروة إن الزبير‎ 
TH first [kind] of revelation to which امالمؤ منيت اما قالت:‎ izle عن‎ 


the Apostle of God was initiated Was [^ i MR E 1 
the true dream during sleep’; and he never لوی‎ GS ول بدى , رسول‎ = 


saw a dream but it came like the dawn of 5, CAV IG NG الرؤيا الصالحة‎ 


the morn.” Thereafter the solitude became 


dear unto him, and he withdrew into seclu- الاجاءت مثل فلق الصبح. ثم حبب اليه الخلاءء‎ 


sion in the cave of Hira’ and there applied 
himself to ardent devotions” علو بغار حراء فيتحنث فيه‎ ob, 


Prophet's acoustic faculties was a means to isolate him, before the coming of the revelation, from the impressions of the 
outer world and so to enable him entirely to devote himself to the spiritual voice of the angel This vehement change 
from the customary, thatis, sensual, orientation to a purely spiritual one was necessarily full of anguish ("and that is 
most hard on me"), In the other cases, when the angel appeared “in the likeness of a man," the medium of revelation 
was transferred from a purely spiritual plane to the orbit of human, sensual Perceptions ; and thus the receiving of the 
revelation was less excruciating. But, as this also taxed the Prophet's power of concentration to the utmost, it never 
was quite free of anguish.—'Â 'ishah's subsequent description of the Prophet's state during certain revelations obviously 
refers to the first kind. s 

9. The first of these Prophetic dreams occurred in the month of Rabi: al-awwal in the year 13 B.H. (February, 610 С); 
when the Prophet had just completed his fortieth year (Al-Baihaqi, apud FB i, 21). 

10. i e., with the clearness of light after darkness. 

11. A hill about three miles north-east of Mecca, to-day known as Jabal Nûr (“Mount of Light"), because there the 
first verses of the Holy Qur'ân were revealed. 

Many conjectures have been made as to length of the Prophet's retirement at Hirà' 
once or on several occasions. JH (i, 150) states that there were several such times o i 
in every year." But this is contradicted by the authentic Tradition (SM 


took place about 6 months before Gabriel's appearance at Hira’; so i 
into solitude “ one month in every year.” We must, therefore, 


12. It is somewhat difficult exactly to translate the term tahannuth used in the Arabic text. It i 


- : 1s available in two 
readings, the other being tahannuf. Tahannuth is derived Írom hanth, and means "avoidance of sin," Bur as this does 
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Read! And thy Sustainer is the Most «е5 У من علق؛ اقرا اوربك‎ 
Bountiful!” 6 Sat. ч i 
And thus the Apostle of God return- رسول الله [س] رجف فو أده‎ le e» 
ed, his heart trembling, and came unto ge x E he y 
Khadijah bint Khuwailid and said: * Wrap —!( 44 :)U3 ab 4 co فدخل على خدنحه‎ 
me up! Wrap me up!"" And they wrapped b ; pi m 
him up until the awe left him. Then he told Jus لروع؛‎ | as — زملولى!» فرملوه حو‎ 


Khadijah what happened and said unto her: A ل‎ al Si Seet 
“Verily, I fear for mysel£"—Thereupon “5212-4-07 خبرهاالخبر‎ A 


Khadijah said: “Nay, by God! Never will 1 A “г MÉ y&5 :àzas. cl 
God humiliate thee! Behold, thou fulfillest : auf. ° 


the duties of kinship, and supportest the ° SIX кшт 51 انك لتصل الرحم وتحمل‎ 
weak, and bringest gain to the destitute, and ° 
art bounteous toward a guest, and helpest « SE وتقرى الضيف وتعينل على نو‎ 
those in genuine distress.” > S 

Then Khadijah went with him unto Wara- نوفل‎ By gu cil um 42 Аа ДЬ 
qah ibn Naufal ibn Asad ibn ‘Abd al-Uzzâ, › 3 х 
a son ot Khadijah's uncle. He had embraced ابن | سدبن عبدالعزى انح كال‎ 


16. 0. хсуі, 1/3.— This beautiful story of the Prophet's first encounter with the Angel of Revelation reminds us, 
in certain points, of Jacob's wrestling with the angel as described in Genesis, Ch. 32. But whereas Jacob resisted, 


ted. The perfect Prophet is he who, at the time of revelation, eliminates his own dynamic personality to such a degree 
that almost nothing remains in him but the faculty of reception. This probably is the most difficult task ever set before 
man. In the average human being the impetuosity of feelings, desires and nervous sensations overpowers and dims his 
purely receptive qualities, his ability to listen to the voice within him or from above him. To be a Prophet means no 
more and no less than to be full and empty at one and the same time : a human being filled with the consciousness of his 
life and the natural impulses of action and self-assertion—and, at the same time, a passive, purely receptive instrument 
endowed with nothing but the highest sensitiveness and power of exact registration. The primary duty of a Prophet, in 
contrast with that of any other spiritual leader, is not to produce images and ideas born in his own mind: it consists 


ditions or subtractions. In the word " Read!" which opened the first revelation to Muhammad this call to Perfect 
Prophethood is already fully expressed. The Law of God, the Eternal Truth behind the perceptible things, was laid 
bare before him, waiting to be understood by him in its innermost meaning. Thus it would be wrong to translate here 


not do because he was illiterate. But when the angel concluded this Revelation, the Prophet understood, in sudden 
illumination, that he was ordered to receive the spiritual message of the Supreme Being ; and the magnitude of this task 
with all its implications of responsibility and self-sacrifice overwhelmed him and filled him with awe. 

17. Because he shivered from the excitement caused by the vision. The calming influence of a cover drawn over 
the whole body was known to the Arab kahanah (sing., káhin), or soothsa 


2 yers, of pre-Islamic times, and itis very prob- 
able that its use by the Prophet led the heathen Quraish to the erroneous assumption that he belonged to the same class 


: given by some of the commentators, that he was afraid of 
e, 1s purely hypothetical and, moreover, not corresponding with Khadijah’s answer to 
the Prophet: "... never will God humiliate thee,"—which means: “, . . never will God confer a task upon thee which 
thou art unable to perform.” The suggestion of other commentators, that he was afraid of Persecution by his country- 
men, is entirely without foundation. As is evident from the subsequent talk between the Prophet and Waragah ibn 
Naufal, the Prophet had no notion of a danger from that direction until Waragah told him so. к 


— that is, worship'— 


mE — | 


الليالى ذوات العدد قبل أرن بزع الى أهله 
وبزود لذلك» ثم برجع di‏ خديحة 2555 
كثلها - حتى جاءه الحق وهو فى غار حراء؛ 
خاءه الملك فقال: «rio‏ قال: دما أنا 
بقارى. » 

Ae ох :)8‏ حتى بلغ منى الجيهد» ثم 
ard alo zuo 221‏ - قلت: «ما نا بقارئ. » 
adi. ge lll gs Gish‏ 
сда «Ајә А)‏ 
فأخذنى فنطنى A ab о од e (xi‏ 
باسم ربك الذى خلق - خلق الانسارف 


during many nights ere he went home and 
provided himself with food therefor; then he 
would return unto Khadijah and provide 
himself with food for a similar [number of 
days] —until the truth“ came unto him whilst 
he was in the cave of Hira’: the angel came 
unto him and said: “Read! ”—He said: “Tam 
not of those who read." ? 

He said [in his narrative]: Then he 
took me and pressed me until all strength 
went out of me; thereupon he released me 
and said: "Read!"—I said: "I am not of 
those who read." Then he took me and 
pressed me again until all &rength went out 
of me; thereupon he released me and said : 
“Read !”—And I said: “IT am not of those 
who read.” Then he took me and pressed 
me a third time; thereupon he released me 
and said: “Read in the name of thy Sustainer 
Who hath created—created man from a clot! 


not at all comply with the subsequent remark “ that is, worship,” we must accept the second reading tahannuf as correct: 
and it is, in fact, a well-known linguistic peculiarity of the Arabs that in their speech they often transform the conso- 


t f i but probably derived from the Canaanite-Aramaic hanpa 
which literally means “one who turns away." In Syriac it was promi 


his religion, a renegade; so the Roman Emperor Julian the Apost 
Roman faith is called, in Syrian-Christian manuscripts, Yulydna 


nently used to describe one who turns away from 


ate who gave up Christianity and reverted to the old 
һапра; the same term often was applied to the Mani- 


nant f into th. Now, the word tahannuf is not of Arabic origin, 


chaeans and Sabaeans, presumably owing to the fact that their religions contained Christian elements without fully sub- 


s, in pre-Islamic times, adapted this word to their 


scribing to the doctrines of the Christian Church. When the Arab 


language they used it in its original sense of “turning away,” namely, from idolatry and, subsequently, from every kind of 
worldliness. Thence tahannuf came to denote the ardent devotions (mainly consisting of long vigils and prayers) of 
the unitarian God-seekers who, consequently, were called hunafá' (sing., hanif)—a designation which was to become 


raham. There it is almost synonymous 


familiar to Muslims owing to its association, in the Qurân, with the name of Ab 


with “Unitarian.” 


13. This comment originates from the famous tdb'i (i.e., " successor " of the Companions) Ibn Shihab, one of the 


narrators of the above Tradition. 


14. “Truth” means revelation in wakeful state, as contrasted with that in dream. Some Traditions (.&., lia 
151) report that the appearance of Gabriel at Hira’ was a dream-experience, like the Prophet's former visions; but Al- 
Bukhári's version, which admittedly is more reliable (and, moreover, supported by 5M, Kitab at-tafstr), does not allow q 








lat Hirà' and, consequently, the first revelation of the Qur'àn, took place, according to a 1 
13 B. H. Quly or August, 610 C.), but there is no agreement as to the ex 
If, as some commentators assume, the first revelation coincided with the lailat al-qadr ("Night of Destiny"), th 
it would have been one of the last ten nights of Ramadân, because the Prophet mentioned in other Traditions the 


ot such an interpretation. 
The appearance of Gabrie 


authorities, during the month of Ramadân, 
date. 


nights as those among which the lailat al-qadr is to be sought. 


15. These words of the Prophet are sometimes translated as " 


view this interpretation is by no means impossible : the particle md can be used in an interrogative sense Cw 





well as in a negative ("not"). But almost all philological authorities (with the single exception 
‘UQ i, 67) are, for grammatical reasons, against this interpretation. 


those who read'" appears, therefore, to be the correct one. 
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ааз ză 
العبدانى فيكتب من الا جيل بالمبر انبة ماشاء ا‎ 
ось. 5145 C2000 
Jia — » خديجة: دربا بنعم اسمعم من ابن أخيك.‎ 
له ورقة: «باا.ن أخي ما ذا 1067« فار‎ 
مارأىققالله ورقة: «هذا‎ [d all 9 
الناموس الذى نزل اللدعل موسى؛ باليتتى فييها‎ 
- جذعا! ليتى أ كو نحيا اذيخرجك قومك.»‎ 
„gli cae Fab tA فقال رسول الله‎ 
«نعم “م بأت رجل قط بمثل ماجئت به الاعودى؛‎ 
» بومك أنصرك نصراً مؤزراً.‎ Sow ols 
€) ورقة أن توفى؛ وفتر الوجى.‎ Lë 
قال ابن شهاب: وأخبرف أبوسامة بن عبد‎ (O 
الأنصارى قال.‎ hae cz الرحمن أن جابر‎ 


Muhammad's prophetic mission. 
Quraish; but 
"uncle"; hence Khadijah's 


Ze, before 
21) mentions that Waraqah was present when Bilal 


“ Time of Ignorance” (jahiliyah) is the period before the announcement of 
Prophet, though they belonged to the same branch of 
an old and respected man as 





Christianity in the Time of Ignorance” and 
wrote the Hebrew script, and did write 
in Hebrew out of the Gospel whatever God 
willed him to write ; and he was an old man 
and had become blind. And Khadijah said 
unto him: “O uncle’s son, hearken unto thy 
brother’s son.” " .And Waraqah said unto 
him: “O my brother's son, what dost thou 
see?” Thereupon the Apostle of God told 
him what he had seen. And Waragah said 
unto him: "That [was] the Angel of Reve- 
lation whom God sent down upon Moses. 
O, would that I were a youth ! Would I were 
alive when thy people drive thee away!"— 
Then the Apostle of God said: *Why! Are 
they to drive me away an He said: "Ven, 
Never came a man with the like thou hast 
come with but was persecuted. And if thy 
day [of need] witnesseth me [alive], I shall 
help thee with a powerful help."—Thereafter 
Waragah took no part [in these matters] 
until he died? And the revelation broke off.” 


(4) Ibn Shihab” said: And Aba Salamah ibn 
‘Abd ar-Rahman told me that Jabir ibn 


‘Abd Allah al-Ansari said: 


19. 

20. Waraqah was not in reality an uncle of the 
it is an Arab custom, prevalent 
expression “ thy brother’s son.” 


even in these days, to address 


21. Most commentators agree that Waraqah died before the Prophet began preaching Islâm in public, 
Quraish started. Only Ibn Ishaq (apud FB i, 


the persecution by the 


was maltreated on account of his adherence to the Prophet; but as this account is contradicted by the evidence of 


of both Al-Bukhari and Muslim, it must be regarded as a historical mistake. 
22. Between the first revelation mentioned in the above Tradition and the next one 
‘Abd Allah a period of about three years elapse 

(fatrat al-wahi). I 
absence of revelation almost led him to believe that his first exper! 


mentioned in the following ac- 


d during which the Prophet received no revelation. 
t was a time of deepest 
ence at Hirà' was an illusion; 
did not entirely lose his courage. 


distress for the Prophet. The 
and it was only due 


Traditions in the compilations 


count of Jâbir ibn 
This period îs called “the break in the revelation” 


to Khadijah's undaunted faith in his prophetic mission that he 


23, Al-Bukhari opens the isndd of this Tradition with the name of Ibn Shihab az-Zuhri (who was not his conten 


but because the line of narrators between Ibn 

“and” before Aba Salamah denotes that Ibn 
as if he had said : " "Urwah ibn az-Zubair 
in addition to this, the following." Therefore the 


to the mistaken notion that the 


latter are missing, 
3. The particle 
conjunction with the foregoing one, 
and Abü Salamah told me, 

“corroboration” (mutába'ah) of both Traditions after Tr. 4 (see I, 25/26). It obviously 5 this 
isnad which led some historians who were not Traditionists 


porary) not because the links between him and the 
Shihâb and the author is here the same as in Tr. 
Shihâb az-Zuhri related this Tradition in 
(cf. isndd of Tr. 3) told me this and this, 
author places the 
peculiarity of the 


event related in Tr. 4 took place immediately after that related in Tr. 3, or even that both Traditions refer to one and 


the break in the revelation") makes il 
the angel Gabriel occurred at à much | 





The wording of Tr. 4 ("whilst speaking of 
clear beyond any possibility of doubt that the Prophet's second encounter with 


K @aiver 


Sift 1. ОГО У 
Jasson 


the same event differently narrated. 


later time, namely, after the “break in the revelation” (cf. I, 22). 


Fh- / x 


5 Ac Pie, 





Boob I] HOW THE REVELATION BEGAN 21 





XE‏ وهو يحدث عن فترة الوجى فقال فى 
حديثه: ببنا أن| Gye cal el‏ 
من السماء فرفعت بصرى - فاذا الملك 
J gla}? cam cue 562 У,‏ 
а ЛЬ» dls at 0 је‏ 
قم e b‏ - الى قوله: «والرجر فاهحر!» 
خمى الوجى و تتابع .© 
acean‏ الله بن as y dU pl scies‏ 
هلال بن ردادعر:_ الزهرى؛ وقال بونس 
ومعمر X sl?‏ 
)°( حدثنا موبى بن |«ععيل قال: حدثنا ابو 
JB ale [uy masus JB al je‏ 
حد ثنا سعيدبن جبير عن أبن عباس فى قوله 
تعالى : «لا حر ك به لسانكلتعجل به.“ قال: 
ع كات رسول الله Ы‏ يعالج من التزيل 
iania leo, aus‏ 


فقال ابن عباس : «فأنا أح ركه لك کا کان 


SE LA al J guy‏ قال سعید: 
mi^ f. отео), К ME‏ 
dæ lla 3 2 N» sura Jj‏ 


ND—whilst speaking of the break in the 
A revelation—[the Prophet] said in his 
narrative: [Once,] whilst I walked, I heard a 
voice from heaven and I lifted my eyes—and 
there was the angel who had come unto me 
at Hirá', sitting on a throne between heaven 
and earth. And he inspired me with awe, 
and I returned home and said: “Wrap me 
up! Wrap me up!” Then God, the Most 
High, sent down [the Revelation]: “O thou 
wrapped in a cloak! Arise and warn!"— 
to His Words: “. . .and pollution shun!” *— 
Thereupon the revelation became intensive 
and continuous. 

‘Abd Allah ibn Yusuf and Abi Salih con- 

curred with him"; and Hilal ibn Raddad 

concurred with him,” [likewise] on the 


authority of Az-Zuhri. And Yunus and 
Ma'mar said " his shoulders." ? 


(5) Müsà ibn Ismá'il related to us, saying: Abü 
"Awánah related to us, saying: Musâ ibn 
Abi 'A"ishah related to us, saying : Sa'id ibn 
Jubair related to us, on the authority of Ibn 
‘Abbas, concerning the Word of the Most 
High: “Move not thy tongue with this to 
make haste with it." [Ibn 'Abbàs] said: 


Е Apostle of God was severely affected 

by the revelation, and would move his 
lips. 

And Ibn ‘Abbas said: "I shall move 

them for thee in the same way as the 

Apostle of God would move them." And 

Saîd said: “I shall move them in the same 


way as I saw Ibn ‘Abbas move them "—and 
he moved his lips. 


Thereupon God, the Most High, sent down 
[the Revelation]: “Move not thy tongue 


24. Q. Ixxiv, 1/5. Thus for the first time the Prophet was ordered to preach Islam in public. 


pical form of corroboration adopted by Al-Bukhari. 
ly from three different narrators, viz, Yahyâ ibn 


same Tradition independent 
Salih ; all of them heard it from Al-Laith (FB i, 22). 


25. ie, with Yahyà ibn Bukair (cf. isnad of Tr. 3). This isa ty 
He thus intimates that he received the 
Bukair, ‘Abd Allah ibn Yasuf and Aba 


26. Here the reference is to‘Uqail (cf. isndd of Tr. 3);he and Hilal ibn Raddad were disciples of Az-Zuhri, as also were 


in the next sentence. This shows that Al-Laith heard this Tradition from four authorities. 


27. —instead of the words "his heart" used by ‘Ugail (cf. p. 19). Thus the difference between the narratives of 


Raddád consisted in one single word. 
ring during revelations, see 1,8. Faced as he was with the tre- ` 


Word o£ God, the Prophet was afraid lest he should forget the words 
used to repeat them rapidly while Gabriel was speaking. 


28. Regarding the causes of the Prophet's suffe 


Yünus and Ma'mar mentioned 
Yünus and Ma'mar and those of ‘Ugail and Hilal ibn 


mendous responsibility of exactly reproducing the 
of the Revelation; he, therefore, 


E 
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به؛ ان علينا جمعه و 3 «ail‏ 
قال: «جمعه له فى صد رك و تقرأء.» 
V 5155‏ فاتبع قر انه ؛» 
قال: 9 فاستمع لهو أنصت.» 
le»‏ علينا بيانه. » 
cul mol Ue ode?‏ 
68 رسول الله [س] بعد ذلك اذا ناء 
ле‏ استمع» فاذا انطلق A dom‏ 
البى [س] LS‏ 
)0( حدثناعبدانقال:أخبرناعبدالك issa‏ 
يونس عن الزهرى؛-- قال : وحدثنا بشر بن 
تمد قال: أخبرنا عبد الله قال: أخبر نا يونس 
ومقمر عن الزهرى 652 قال: أخيرق 
عسدالله بن عبدالله عن ابن عباس قال: 
کات رسو لاله [س] أجو د الناس» وكان 
أجود ما يكون فى رمضان حين يلقاه poe‏ 
> وكان يثقاه فىكل ليلة من رمضان فيدارسه 
القرآن- فلرسول الله [س] أجود بالخير من 
EM 2‏ 
або edi iaz DI‏ 21:08 
شعيب عن الزهرى قال: اخبرفى عبيد الله 
أبن عبد الله بن عتمة pew Ù‏ > ان عبدالله 


Ramadân, when Gabriel . 


with this to make haste with it. Behold, 
upon Us resteth the putting together there- 
of and the reciting thereof.” ” 

[Explaining, Ibn ‘Abbas] said: “It is for 


Him to put it together in thy heart and 
[then] thou shalt recite it.” 


“And when We recite it thou [but] follow 
its recitation.” °” 


[Ibn ‘Abbas] said: “and listen unto it 
and remain silent." 


* Thereafter, behold, its manifestation resteth 
upon Us." 


[Ibn ‘Abbas said :] "—thereafter, behold, 
it resteth upon Us to make thee recite KEN 


And after that, when Gabriel came unto him, 
the Apostle of God would listen, and when 
Gabriel departed the Prophet would recite it 
in the way [Gabriel] had recited it. 


(6) ‘Abdan related to us, saying: 'Abd Allâh 
told us, saying: Yünus told us, on the 
authority of Az-Zuhri :—[Al-Bukhâri] said: 

And Bishr ibn Muhammad related to us the 
same,” saying: ‘Abd Allah told us, saying: 
Yunus and Ma mar told us, on the authority 
of Az-Zuhri, who said: ‘Ubaid Allah ibn 
‘Abd Allah told me, on the authority of 
Ibn ‘Abbas, who said : 


dE Apostle of God was the most gener- 

ous of men; and he was more generous 
than ever during 
came unto him—and he would come unto 
him every night during Ramadan and impart 
the knowledge of the Qur’an unto him;— 
then, indeed, the Apostle of God was more 
generous in [doing] good than the speeding 
wind.” 


(7) Aba ’1-Yaman al-Hakam ibn Map: related 
to us, saying: Shu'aib told us, on the author- 
ity of Az-Zuhri, who said: ‘Ubaid Allâh 

ibn ‘Abd Allah ibn ‘Utbah ibn Mas ad told 


me that ‘Abd Allah ibn ‘Abbas informed 5 

him that ابن عباس اخيره‎ 
29. Q. lxxv, 16/17. 
30. О. 1хху, 18. 


ad was in every respect identical with that of ‘Abdan. 
he stormwind which brings rain-loaded clouds and, 
out the least delay. 


31. О. 1хху, 19. 


32, This term indicates that the version of Bishr ibn Muhamm 
33. This can mean two things: he was more generous than t 
thus, life to the earth; or that he used to help others quickly, with 
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ABD SUFYAN ibn Harb" told him علا نا باسفيانبن حرب أخبره أنهرقل‎ 
that Heraclius sent for him whilt 7. . | 7 z * 
DE ارسل اليه ى ركت من قربش“؛ وکانوا‎ 


he was in a small caravan of Quraish; 


they were trading in Syria during the truce” i ; fita E 
which the Apostle of God had granted to كان رسول الله [س] ماد‎ H بالشام ف المدة‎ 


Abà Sufyàán and the heathen Quraish? Then D Wl ws ДАИ 
they came unto him; and they were in Ja e Oma d ier edo d فيها‎ 


salem? [at that time]. Thereupon he called “кгз doy ale فى‎ e lens AA 


zm e e 


EE, ا‎ 


34. Abt Sufyan Sakhr ibn Harb ibn Umayyah, father of Mu'âwiyah, the first Caliph of the dynasty of Bani Umay- 
yah. Up to the conquest of Mecca by the Muslims, Aba Sufyan was one of the leaders of the heathen Quraish and 
bitterly opposed to the Prophet Muhammad. He, however, embraced Islam on the eve of the conquest of Mecca and 
was, from that time onward, a staunch supporter of the Muslim cause. He died at the age of 88 in Al-Madinah during 
the reign of the Caliph ‘Uthman (JS viii, 70). At the time of the incident described in the above Tradition, Abû Sufyan 
was still an opponent of the Prophet. 

35. Heraclius, Emperor of Byzantium (610-641 C.), was one of the most remarkable rulers of his period, Originally 
a general of the Byzantine armies, he usurped the throne by a coup d'état at a time when the Empire was near to destruc- 
tion owing to defeats suffered at the hands of their hereditary foes, the Persians, During the years that followed the 
Persians conquered Anatolia, Syria and Egypt, and threatened Constantinople itself, It was with the utmost exertion 
that Heraclius ultimately succeeded in stemming the tide and turning the balance of war in his favour. In 622 C. he 


son in February, 628. Immediately afterwards a treaty of peace was concluded between Persia and Byzantium which 
restored the frontiers according to the status quo. 


During the severe fight which shook both Empires to their foundations, the Emperor Heraclius made a vow that, if 
God would grant him a victory over the Persians, he would perform a pilgrimage on foot to Jerusalem. In fulfillment 
of this vow he set out from Hims, in Syria, in autumn, 628. On his teaching Jerusalem he received from his vassal 
the Christian-Arab Prince of Ghassan, the first news of the appearance of the Prophet Muhammad in far-off Arabia. 


The story of this message and Heraclius’ premonitions which preceded it are described in the first half of Ibn an- 
Nátür's account, which the narrator Az-Zuhri (cf. isndd), in disregard of the chronological order, places after the story 
of Aba Sufyan. In reality, the events described in the first part of Ibn an-Nàtür's story (that is, up to Heraclius' words: 
"it is this people's king that hath now appeared") provided the first reason for the Emperor's calling for Abü Sufyan ind 
his questioning him about the new Prophet. The second part of Ibn an-Nátür's story (Heraclius' letter to his friend in 
Constantinople, the latter's answer, and the subsequent discussion at Hims with the Byzantine chiefs) stands, in its 
chronological order, after Aba Sufyân's story. In ТаБагі'ѕ Tarikh al-kabir (in which, however, the last part of the sto: 
as given by Ibn an-Nátür, is omitted) the chronological order is exactly preserved, and there we find the account s 
Heraclius, made nervous by the result of his astrological Observations and the meeting with the Prophet's messenger 
Dihyah, sent his officers to ransack Jerusalem for people from the Arab Peninsula, so that he might personally in s 
from them about the truth of the Prophet's appearance. As a result of this search Aba Sufyan was found and b h 
to the Emperor (Tabarî, apud Muhammad Ridă, Muhammad, p. 330). a n 

This somewhat abstruse arrangement of the story has caused several histori i i i 
ning to end, to one consequence of events. So e.g., Shibli Nu'mâni door 5 GEN SEN 
the awkward mistake to denounce as not authentic a Tradition quoted by Ahmad ibn Hanbal (MIH iv 74) b 1 : 
is mentioned there that Heraclius' answer to the Prophet was read to him by Mu'àwiyah—and at the Ub A 
Sufyan 5 meeting the Emperor Heraclius (in the year 7 H.) Mu'âwiyah had not yet accepted Islàm! Shibli' b i А 
is not valid because the said Tradition very distinctly refers to the Prophet's second message which was а 


through Dihyah from Tabük in the ear 9 H. (cf. I i ‘awi i 
Thea ER y (cf. I, 59), while Mu'áwiyah accepted Islam at the time of the conquest 


36. This refers to the Truce of Hudaibiyah, concluded i the d ^ 
tween the Prophet and the Quraish of Mecca. RE UT QNS sso au ESCH 


-37. Ibn ‘Abbas mentions here the name of Aba Sufyan not onl is i 
y because of his im i wing 
but also because he was the most prominent leader of the Meccan Quraish before دع سر‎ р 








24 SAHÍH AL-BUKHARI [ Vol. 1 


الروم. ثم دعا ثم ودعا ترجمانه ققال: ه Si‏ 


е 


Сз‏ الرجل الذى يزعم أنه نى:» 
i dl‏ سفيان: قلت: «أنا Li P‏ 
اال »21 ь‏ مى 53 alo |n‏ 
an‏ عند ظهره. » ثم قال لترجمانه: دقل للى : 
الى سائل هذا عن هذا الرجل؛ فان كذنی 
فكذيوه. > قال: فوالله لولا الحياء من أن 

أمكان أول ما سألى عنه أن قال: :كيف 
Ie‏ قلت : « هو فينا ذو نسس.» 
-قال: «فهل قال هذا القول متكم أحد Lë‏ 
قبله؟» - قلت : of je :jb—«‏ 
dl ze‏ من ملك ؟» ‏ قلت: « لا » - قال: 
«فأشراف «se lino d dach AH‏ — 
قلت «بل ضعفاؤم.  »‏ قال: « أيز بدون أم 


بنقصون ؟» س قلت: بل يزيدون.» - قال: 


«فهل: aol iz‏ منھم t su‏ 
rc алд шш‏ قال: فل 
كثم تتهمونه بالكذب قبل أن يقول ماقال:. 
قلت: «o‏ قال: «فهل بغدر؟»- قلت: 
CIL‏ منه فى مدة» لاندرى ماهو فاعل 


ed in Mecca for his truthfulness, and was called al- Zä 


them to his council chamber; and around 
him were the great ones of Byzantium. 
Thereafter he called them and called his 
interpreter and said: "Which of you is by 
birth the nearest unto that man who claim- 
eth to be a prophet? " And Abu Sufyan said 
[in his narrative to Ibn ‘Abbas]: I said: ET 
am the nearest of them by birth."— Then 
[Heraclius] said: “Draw him nearer unto 
me and bring his companions nearer and let 
them stand behind him.” Thereafter he said 
to his interpreter: ^ Tell them: Behold, I 
am going to ask this one about that man; and 
if he lieth unto me, ye belie him.” [Aba 
Sufyan] said: And, by God, had it not been 
for shame that they would disclose my lie, 
indeed I would have lied about him. 


Thereafter, the first he asked me was: “How 
is his descent amongst you? —I said: "He 
isa man of birth amongst us."—He said : 
«And did any of you ever say this 
saying? before him?”—I said: " No.”—He 
said: “ And was there a king amongst his 
£forefathers?"—l1 said: * No."—He said: "And 
do the noble ones of the people follow him 
or the poor amongst them? "—I said: "Rather 
the poor amongst them."—He said: " Do 
they increase or decrease [in numbers]? "—I 
said: “ Rather they increase.” —He said: “And 
doth any of them turn apostate out of 
disgust with his religion, after having em- 
braced it?”—I said: “ No."—He said: “And 
did ye suspect him of lying before he said 
what he said?”—I said: "No." ^—He said: 
“ And doth he break his pledges? "_] said: 
“No. But we are at truce with him, and 
we do not know what he will do with it.^" 


39. viz. to abandon idolatry and to worship the One God. 


40. Before his claim to Prophethood, Muhammad was renown 


amin ("the trustworthy "). Nobody of the Quraish doubted his veracity until he began propounding his doctrine of © 






the Oneness of God which was opposed to the religious practices of the heathen Quraish; but as soon as he did it the 


latter began to call him a liar. 


41. Thus insinuating the possibility of treachery on the part of the Prophet. 
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Ls es fool E ue yb ela 
غير هذه الكلمة.‎ 
قال: «فهل قاتلتموه؟» - قلت: «نمر. » - قال:‎ 
إباه؛» - قلت: «الحرب‎ < OF GS» 
بنناوبينه سجال: ينال منا وننال منه.» -قال:‎ 
اعبدوا الله‎ Ју» Reng ch Ba 
GUT وحده ولااتشمركوا به شیا وارکواما‎ 
والصدق والعفاف والصلة.»‎ albi pl, 
قفال للترجمان: «قل له: سأ لنك عن نسبه-‎ 
فلكرت أنه فيكم ذونسب؛ تكذلك الرسل‎ 
تبعث فى نسس قومها. وسألتك هل قال أحد‎ 
منكم هذا الفول- فذّكرت أن لا؛ ,قفات:‎ 
Joy cd لوكان أحد قال هذا القول قبله‎ 
وسأ لتك هل كان‎ as بتأسى بقول قيل‎ 
sels ey ole fuat EET 
فلوكان من ابائه من ملك قلت رجل بطلب‎ 
«e eS Je UL, vol eb 
OSG— JEL Je ol Ls GAL 
أن لا؛ قفد أعرف أنه لم يكن ليذر‎ 
BL, dl الكذب عل الناس ويكذب على‎ 


Book 1] 


[Abu Sufyân] said: And I could not say a 
word with something [of a slight] in it save 
this one word.” 

He said: "Did ye fight him ? "—I said: "Yea." 
—He said : “ How, then, was your fight with 
him?"—I said: “The war between us and 
him is [up and down like] well-buckets: he 
wins from us and we win from him."—He 
said : “What is it that he enjoineth upon you?” 
—I said: “He saith: Worship God alone and 
associate naught with Him; and give up the 
sayings of your forefathers, And he enjoineth 
upon us prayer and truthfulness and purity 
and the duties of kinship.” 

Thereupon he said to the interpreter: “Tell 
him: I asked thee about his descent—and 
thou saidst he isa man of birth amongst 
you; and so are the Apostles: they are sent 
from amongst the nobility of their people. 
And I asked thee whether any of you had 
said that saying [before]—and thou saidst, 
no; and I said [unto myself]: ‘If anyone had 
said that saying before him, indeed I would 
say, the man followeth a saying that hath 
been said before him.’ And I asked thee 
whether there was a king amongst his fore- 
fathers—and thou saidst, no; and I said 
[unto myself]: ‘Had there been a king 
amongst his forefathers, I would say, he 
claimeth the kingdom of his forefather. And 
I asked thee whether ye suspected him of 
lying before he said what he said—and thou 
saidst, no; and indeed I know that he 
would not have witheld from lying unto men 
if he had lied unto God. And I asked thee 
whether the noble ones of the people follow- 
ed him or the poor amongst them—and thou 





راف d a gail (rbd‏ ضعفاؤ م فذكرت 
أن ضعفاء م انبعوه؛ وم أتباع الرسل. وسألتنك 
а EE‏ 
ez Oe AA BS 5 $0945‏ 
نالك oh an asa) Rake ae azi‏ 
s‏ فيه - فذكرت أنلا؛ وكذلك الاعان 
حون تخالط بشاشته القلوب. وسألتك هل بندر 
-فذكرت أن لاء وكذلك الرسل لا تغدر. 
وسألتك ما Sch‏ كرت أنه أمر؟ 
أن تعبدوا الله ولا نشركوا به سيا Sle»‏ 
ا صن اممادة الأوثات suu fk‏ 
lilly NN‏ 





| فان کان ما تقول حقاً فسيماك موضم قدميئ 
ss, aile |‏ عل أنه خاريج »لم أ كن أظن 
f‏ << 2 أعلم أنى أأخلص اليه لتجشمت 
Sold ИШ‏ ولو كنت عنده لغسلت عن قدميه.» 


eir faith they are bound to attract others by virtue of the 4 


lims, from the time ot the Prophet to these days, n 

















countries bordering on Arabia and to draw them 
a new social and political 
other polities based on different 


lieved in the Prophethood of Muhammad. 
the status of Jesus 
. and there were not à few Christian think- 
d the principle of Christ's humanity апа меге | 
Byzantine historians, Emperor Heraclius | 
about some 


Islàmic conceptions of God's Oneness- 


m. The continuous increase in the number of Mus 


e Prophet Muhammad was preaching success was inevitable, 
d, sooner or later, to enrapture the people of the 
m brought with it not only a spiritual teaching but also 
ly logical consequence of ics success would be the disruption of 


d in the Bible that a Prophet of such a description was due to appear. 


to note that Heraclius in his innermost heart be 
very far-reaching dogmatic differences regarding 
uman or divine or a combination of both qualities— 
the Monophysite Nestorians, who advocate 
f Trinity. According to the evidence of contemporary 

hings of the more moderate among the Monophysites and tried to bring 
r school of thought and that of the orthodox Church—an endeavour in which he 


of the Monophysites there was only a step to the 
thetically Heraclius might have looked upon the teachings 
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saidst that the poor amongst them followed 
him: and these are the followers of the 
Apostles. And I asked thee whether they 
increase or decrease [in numbers]—and thou 
saidst that they increase; and such is the 
case with faith to the very end.” And I 
asked thee whether any [of them] had 
turned apostate out of disgust with his reli- 
gion, after having embraced it—and thou 
said&, no; and such is the [case with] 
faith whenever its Joy mergeth into the 
hearts. And I asked thee whether he break- 
eth his pledges—and thou saidst, no; and 
such [is the case with] the Apostles: they 
do not break their pledges. And I asked thee 
about the things he enjoineth upon you— 
and thou saidst that he enjoineth upon you to 
worship God and to associate naught with 
Him, and that he forbiddeth you the wor- 
ship of idols and enjoineth upon you prayer 
and truthfulness and purity. 

“Thence, if what thou sayest is true, he 
will take possession of the place where these 
two feet of mine stand!“ And, indeed, 1 
knew he was to appear,” [though] I did not 
think he would be from amongst you. And 
if I but knew that I could be loyal unto him, 
indeed I would endeavour tomeet him; and if I 
were withhim, indeed [would wash his feet.” 


43. So long as the followers of a Prophet persist in th 
spiritual force in the 
is an ample vindication of Heraclius’ words. 

44. Heraclius realised that with a doctrine such as th 
and that it was boun 
into the fold of Islam; and as Isla 
organisation, the on 
religious and social conceptions. 

45. He knew from prophecies containe 

46. It is very interesting 
During that period Christendom was disrupted by 

Christ—whether he was h 
ers, particularly among 
opposed to the dogma o 
personally inclined towards the teac 
sort of compromise between thei 


From the teachings 
status of Prophethood. But however sympa 
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Thereafter he called for the letter which Cw gill [oz] aul) + toy ثم دعا‎ 
the Apostle of God had sent with Dih- A Е 
yah" unto the Chief of Busrá,? who had trans- t > ى فدفعه الى‎ ma عظيم‎ A 4,2-2 4 
mitted it to Heraclius. Then he read it, and, 


behold, this was in it: “In the name of God, فر أه فاذا فيه: م الله الر حن الرحيم» من‎ 


the Most Gracious, the Dispenser of Grace. E i 
From Muhammad, God's slave and Apostle, عظيم | لروم.‎ Jd عبد الله ورسولهالى‎ AF 


unto Heraclius, the Chief of Byzantium. Peace jet Ul E 4. 
be upon whoso followeth the right guidance. g i Hs CG vu على‎ ps 


And thereupon: Behold, I call upon thee أسلم تسل“ 8 يك اله‎ ç الاسلام‎ +k بد‎ E Le А 
with the call of Islâm. Accept Islâm, and k 5 
thou shalt be saved; God will give thee thy e élle فان‎ Cal şi ob tos ^ а] اجر‎ 
reward twofold.* And if thou wilt turn 1 LT 
away, then, indeed, upon thee be the disgrace لوا الى كلة‎ Like) Ja! b, оо Л 
of the humble folk.” ‘O People of the i i s 

Scripture"! Come unto the word that we A KEE 


and ye have in common: that we shall wor- ott ke e é 
ship none but God and associate naught Û“ b | = به شيا ولا بتخذ بعضنا‎ 


with Him; and that we shall not take onean-  |.? Cata ee Me 
other for lords instead of God. And if they i كيد و‎ а َو الله ؛ فان تولوا‎ 
turn away, then say: Bear witness that we xd 
[are they who] submit [unto God]. "* x 


Nátür's story confirm his anticipation—that, as i 
еи A Š —that, as the public 
opinion in the Byzantine Empire was fanatically opposed to everything which was not professedly Christian, it would be 


Е ç ç š Е Ultimatel i 
seen, this consideration prevailed upon his better intentions, y, as will be 


47. Dihyah ibn Khalifah al-Kalbi, a Companion of the Prophet who often acted for the latter as a confidential 


messenger. The letter of which he was the bearer was dispatched by the P. i 
immediately after his return from Hudaibiyah. Dihyah 5 ordered Se to poe alea ар е ir : GE 
Christian- Arab king of Ghassân (see following Note), and then to Heraclius. He did so and on his arrival EB ١ 
where the King of Ghassân had his residence, the latter deputed 'Adi ibn Hâtim, a Christian Arab, to hie 
on his further journey. The two reached Jerusalem in the month of Muharram 7H. (628 ©( id A كر‎ i 
introduced to the Emperor (Muhammad Rida, Muhammad, p. 330). AEE NENN 
48. A town in the district of Hawrân i 
which the Prophet, as a boy, reached during his Syrian journey in the 


under the suzerainty of the Byzantine Emperors and were pledged to defend the frontiers of the Empi 


Persians and their vassals, the Arab rulers of Al-Hirah in the ‘Iraq. When the Persians under Khusra Parviz conquered 


Syria (613-614), the Bana Ghassan were driven out of their country, but were restored to power in 628, after Heraclius 


decisive victory over the Persians (cf. I, 35): 
49. ie., "on account of thyself as also of 


corporated into the Syrian- Arab border language. It literal] 54 A i 
t : - y means "peasants" (*UQ i, 100 £), T 
me ae Ee leaders; the Prophet intended to say that, if Heraclius were D Se ele dale Ee 
fa ge See d Ses GE S eae be disgraced before God. Thus Heraclius" guilt would be ate 
y are thos i T "ап і ; 
zii tabele Bus € who recognise Revealed Books; in the usage of the Qur'àn it always refers 
52. The second part of the letter is a quotation from the Qur'ân (iii, 64). FB (i 


ble accounts, according to which Heraclius placed the Prophet's 34) mentions some not very relia- 


letter in a golden casket and treated it.ever afterwards 








Oui. yd Sb‏ فاما قال ما قال و فرغ من 
قراءة الكتاب كثر عنده الصخب وارتفمت 
الأصوات وأخرجنا؛ فقلت لأصحابى حين 
All sl cl Afs bas‏ كنشة» A‏ 
بخافه ملك بنى الأصفر.» فازلت موقت أنه 
ae à esl ue etm‏ الاسلام. 6ت 
وكان ابن الناطور صاحب ابلياء وهرقل 
اسقف على نصارى الشام يحدث 
خلا أن هرقل حين قدم ايلياء أصبح 
خبيث النفس؛ فقال بعض بطارقته: «قد 
5 هيئتك! » 
ll ol c‏ 
وكان هسرقل حزاء بنظر فى النجوم» فقال 
oe Al ca b dle so dle Gm A‏ نظرت 


The same sources affirm that the casket and its contents were handed down from every By- 
d how) into the possession of the Christian kings of 
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Aba Sufyan [further] said: Thereupon, 
when [Heraclius] said what he said and fin- 
ished the reading of the letter, the uproar 
became great in his presence and the voices 
grew loud, and we left. And when we left, 
I said unto my friends: “Verily, the cause of 
Abi Kabshah’s son? hath prevailed; behold, 
the king of Bana ‘l-Asfar 5i is afraid of him." 
And I remained convinced that he would 
emerge victorious, till [at the end] God 
infused Islàm into me. 


And Ibn an-Nátür, the governor of Jeru- 

salem and friend” of Heraclius, was a bishop 

of the Christians of Syria. He relateth : 

HEN Heraclius came to Jerusalem, one 

morning he rose worried in his, soul; 
then some of his priests said unto him: 
"Indeed, we are astonished at thy counten- 
ance." 

Ibn an-Natur [further] said: 

And Heraclius was a seer who observed the 
gars. And when they asked him, he said 
unto them: “Behold, last night, when I 
observed the stars, I saw that the King of 


with the greatest respect. 


zantine Emperor to his successor until they came (it is not sai 


Spain. After that every trace of the letter is lost. 


53. Some commentators think that Aba Kabshah was the name of one of the Prophet's ancestors, and that Aba 
Sufyan, by calling him “Aba Kabshah’s son," was merely following the old Arab custom of using the name of a remote 


But this seems to be a mere conjecture, as there is no conclusive historical evidence of any 


ancestor as a patronymic. 


person of that name among the Prophet's ancestors, either on the paternal or on the maternal side. Moreover, it is quite 
apparent that Abü Sufyan, who at that time was most bitterly opposed to the Prophet, used this name in a derisive 


Kabshah was a nickname of Al-Harith ibn ‘Abd al- 
t was used by the heathen Quraish in order to throw a 


This induced other commentators to believe that Abu 
*Uzza, the husband of Halimah the Prophet's nurse ; and that i 


sense. 


slight upon the Prophet, as his father ‘Abd Allah belonged to the aristocracy of Quraish, while Al-Harith was a simple 


planation is furnished by Ibn Qutaibah, Al-Khattabiand ` 
be Khuzà'ah who, long before the advent of Muhammad, | 
challenged the Quraish on account of their idolatry. He was a star-worshipper, and his name, according to 
was Abia Kabshah Wajz ibn ‘Amir ibn Ghalib. Thus the name 
Quraish to the Prophet in derision of his efforts to efface idolatry. 


54. “Sons of the Yellow one"—a nickname given by the Arabs to the Byzantines owing to their fair 















Az-Zubair, 1 


at that time he had already embraced Islàm.- 


But a far more convincing ex 
They mention a man of the tri 


“Aba Kabshah's son” seems to have been given by the 


Bedouin of the Banü Sa'd tribe. 
Ad-Daraqutni (apud FB i, 30). 


(UGh i, 274). 


55. This part of the Tradition does not belong to Aba Sufyán's narrative. Its narrator is Ibn an-Natar. Ассо; 
to Abû Nu'aim (Dald'il an-nabuwwah, apud FB i, 31), Az-Zuhri heard it directly from the lips of Ibn an-Natar whom 
met at Damascus in the period of ‘Abd al-Malik ibn Marwan; 
ready explained (I, 35), the first part of Ibn an-Nátür's story chronologically precedes that of Aba Sufyan. 

56. The Arabic word sdhib has several meanings: if used in association with another person it means “f 
"companion," while in connection with a country or town it stands for "ruler" or "governor." 





HOW THE REVELATION BEGAN 29 


Book 1] 





فى النجوم ملك Ct RE cji € qoos ol‏ 
هذه الأمة؟» - قالوا: «ليس يختتن الا اليهود» 
فلام.منك شأ ؛ وا كتب الى مدائن ملكك 
فيقتلوا من فيهم من اليهود. » 

فبا ۵ على do dea da di el‏ 
تك سان فرع بو EE‏ 
UH‏ استخبره هرقل قال: «اذهبوا فانظروا 
أختتن هو أم لا.» فنظروا اليه خدثوه أنه 
Br Ju «o Mise JL, oe‏ يختتنون. » 
Jë—‏ هرقل: lie»‏ ملك هذه الأمة 
قد ظهر!» 

ثم كتب هرقل الى صاحب له برومية 
وکان نظيره فى JU, £l‏ هرقل “o= J!‏ 
فلم يرم مص حتى أنا هكتاب من صاحبه يوافق 
رأى هرقل على خروج النى [س] و أنه نى. 

فأذن هرقل لعظاء الروم فى دسكرة له 
بحمص؛ ثم أعى بأبوامها فغلقت» شم اطلع فقال: 
«يامعشر الروم! هل لكم فى الفلاح و الرشد 


Circumcision hath now appeared? Who, 
then, circumciseth from amongst this nation?" 
—They said: “ Nobody circumciseth but the 
Jews; and their existence may not bother 
thee. Write unto the cities of thy kingdom, 
and they will kill whoso there is of the 
Jews.” 

Thereupon, whilst they were thus occupi- 
ed, there came unto Heraclius a man whom 
the king of Ghassan had sent® to inform 
[the Emperor] about the Apostle of God. 
Then, when he had heard his tale, Heraclius 
said: “Go and see whether he is circumcised 
or not.” Then they looked at him and 
reported him to be circumcised. And [Hera- 
clius] asked him about the Arabs: thereupon 
he said : " They circumcise."—Then Heraclius 
said: “It is this people's king that hath now 
appeared ! " 

Thereafter? Heraclius wrote unto a friend 
of his at Constantinople who was his equal 
in knowledge. And Heraclius proceeded to- 
ward Hims; and ere he reached Hims there 
came unto him a letter from his friend in 
which he agreed with the view of Heraclius 
regarding the appearance of the Prophet and 
that [indeed] he was a Prophet. 

Thereupon Heraclius invited the great men 
of Byzantium into his castle at Hims. Then 
he gave an order concerning its doors, and 

they were locked; then he rose and said: 
“O ye people of Byzantium! Do ye care for 


Б], Heraclius was perturbed because he read in the appearance of the * King of Circumcision " a danger for himself. 
58. In this version it would appear as if 'Adi ibn Hâtim, the messenger of the king of Ghassân (cf. I, 47), had come 


d to him. But in another version of the same Tradition 


to Heraclius alone, and as if the subsequent incident relate 


(cf. I, 35) it is distinctly stated that " there came the aessenger of the Ruler of Busrà together with a man of the Arabs" 


Kalb ,, the bearer of the Prophet's letter to Heraclius. As is quite evid- 


—who, obviously, was no other than Dihyah al- 


ent from that version, Heraclius question about cir .umcision was addressed to him ; but as he was himself a follower 


ain the evidence of 


—September/October, 630 C.) the Prophet sent 
three possibilities : acceptance of Islam, payment 


before, Dihyah ibn Khalifah was the Prophet's messenger (MIH iv, 74; FBi, 33). 


of the Prophet his answer did not satisfy the Emp. cor, and he sent for Abü Sufyàn in order to obt 
one who could not be supposed to be prejudiced in favour of the Prophet. 


) does not mean that the events related in this part of Ibn an-Natar's 
usly related. As has been explained in I, 35, the first part of Ibn an- 


From the word thumma onward the narrative refers to 
considerably later time. During the expedition of Tabak (Rajab, 9 H. K 


another message to Heraclius in which he gave him to choose between 


59. The expression thumma ("thereafter " 
story happened immediately after those previo 
Nátür's story chronologically precedes that of Aba Sufyan. 


of jizvah, or fight. On this Occasion, as 


$ 








ЅАНЇН AL-BUKHARI (Vol. 1 


SS ol,‏ #قتبابعواهذا النى. »خاصوا 
خيصة مر الو حش ЛЫМ‏ ر la şa‏ 
قد غلقت. فامارآی P‏ نف رم v^ ob‏ 
P oo» sd oy‏ على! » وقال: «انى قات 
sib Cop Sile abil ali‏ 
Alien A 4)‏ ورضوا عنه. كان ذلك 
XC oo os cl‏ 


tle oly‏ بن کسان و ولس ومعمر عن 
HAN‏ 





salvation and wisdom, and that your king- 
dom be confirmed? Then ye will vow alle- 
giance unto that Prophet. ® Then they hurri- 
ed to the doors with the hurry of wild asses, 
and found them locked. And when Hera- 
clius saw their repugnance and despaired of 
[the possibility of accepting] the faith, 
he said: “ Bring them back unto me!” And 
he said: “ Behold, I said these words of mine 
now so that I might try therewith your 
ardour with regard to your religion ; and now 
I have seen." Then they prostrated them- 
selves before him and were pleased with 
him. And this was the last of Heraclius 
[regarding this matter].” 


Salih ibn Kaisan, Yunus and Ma'mar narrat- 
ed this [Tradition], on the authority of Az- 


Zuhri.” 
60. In another Tradition referring to the same incident (MI at Heraclius put before his council- 


iv, 74) it is told th 
or to fight (I, 59). They vehemently opposed the first 


‘Asqalani (FB i, 33) erroneously assumes that this means " so far as the narrator (Ibn an-Nátür) 
fuses the events related above with those narrated by Abi Sufyan ; this is evident from his 
k that after this occurrence other letters were exchanged between the Prophet and 


art of Ibn an-Nátür's story refers to the Prophet's 
between the Prophet and Heraclius ceased, which 


which fell in the later part of Heraclius' reign, he, 


rsions of the same Tradition which Al-Bukhari brings in other chapters of his work 





But, as has been already explained (I, 35, 59). this p 
Tabak,—and after that, in fact, all relati 
n an-Nátür's remark : " And this was the last of Heraclius (regarding this matter). 


us never got the better of his uneasy feelings as regards Islam. From the very begin- 


lors the Prophet's alternative: to accept Islâm, to pay a tribute, 


two possibilities and decided to fight. 

6l. Ibn Hajar al- 
knew." He obviously com 
(ibn Hajar's) subsequent remar 
Heraclius. 
second message, from 
fully justifies Ib 

It seems, however, that Heracli 


ning of the fight between the Muslims and the Byzantine Empire, 
life always personally led his armies, remained conspicuously absent from the scene of 


ly tormented by abstract fears and premonitions and died, broken in body and 
641 (cf. Vasiliev, History of the Byzantine Empire; Diehl, Byzance, Grandeur et Décadence; Stein, 


who during his whole previous 
war. In his last years he was continuous 


in spirit, in February, 
Studien zur Geschichte des byzantinischen Reiches). 


62. This refers to similar ve 
(cf. Synopsis). 
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"HOW THE REVELATION BEGAN" 





SEVEN TRADITIONS 
Quoted, in full or in part, in the following compilations : 
(K. stands for “ Kitab”; A, for “ Abwab CH 


IRU SB Bad'al-wahi, K. al-îmân, K. al-'itq, Tr.5: SB Bad'al-wahi,  K.at-tafsir, K. fada’il 


Hijrat an-nabi, К. an-nikâh,  K. al- al-Qur'ân 
aimàn wa n-nudhür, K. al-hiyal SM Ка ЧЫ 
SM K. al-jihad T A. at-tafsîr y 
N К. al-tmân, K. aț-țahârah, K. al-'itáq, 
К. at-talàq Tr.6: SB Bad'al-wahi, K. as-sawm, K. bad'al- 
E A. al-hudüd khalq,  K. al-anbiyà', K. fada’il al- 
Qur’an 


AD K. at-talaq 


IM Aine aha SM К. fada’il an-nabi 


MIH i25 Tr.7: SB Bad’al-wahi, K.ash-shahadat, E A 
jihad, K. al-maghàzi, K. at-tafsir, 
Tr.2::.. (SB Bad'al-wahi, K. bad' al-khalq K. al-adab, К. al-isti'dhàn,  K. al- 
SM K.al-fada'il ahkâm 
SM K. al-maghâzi 
TES SB Bad'al-wahi, K.at-tafsir, K. at-ta'bir N K. at-tafsir 
SM K. al-imàn T A. al-isti'dhàn 
N K. at-tafsir AD K. al-adab 
T A. at-tafsir 
Tr.4: SB Bad’ al-wahi, K. at-tafsir, — . 


SM K. al-imân 


This chapter on Revelation was conceived by Al-Bukhâri as a sort of Introduction to his work ; and for this reason 
he did not divide it in sections like the other chapters, 

In Arabic, wahi (revelation) means a communication from without, which, to the exclusion of all others, the receiver 
alone can perceive (A). According to some authorities, this communication, whether by words, sounds or signs, must 
be rapid (Rgh). In the theological usage it denotes a direct or indirect message from God to a Prophet, that is, a revel- 
ation. Sometimes this word stands also for the contents of that message or revelation. (This is indicated in the trans- 
lation, by the use of a capital R.) The difference between wahi (revelation), which is restricted to Prophets only, and 
ilhdm (inspiration), which is shared alike by Prophets and other persons of a high degree of spiritual realisation, consists 
in the fact that ilhdm invariably appears as the product of one's own spiritual activity, a sort of illumination from with- 
in, which possibly is the result o£ the working of the subconscious mind, suddenly emerging into consciousness; while 
wahithas always the character of a Message from an outside Source, Thus, the verses of the Qur'an were revealed ; while 
the personal sayings and doings of the Prophet, which are the subject-matter of the Traditions, were inspired, the only 
exceptions being the “ Sacred Traditions " (al-ahádith al-qudsiyah), in which the Prophet repeats Words of God receiv- 
ed through revelation, but not forming part of the Qurân. As inspiration depends on spiritual activity alone, it can be 
ttains to a high degree of Psychical sensitiveness; but revelation 
unication, and is, therefore, beyond the pale of human endeavour 
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The first Tradition of this chapter contains the fundamental principle of Islam: “ Actions are judged according to 
intentions.” Whatever man does with a good intention and for the sake of God alone, will be judged by Him accord- 
ing to the intention which prompted the action. This Tradition discountenances intolerance and Jack of charity in 
spiritual matters. A good intention will always have its value, whatever its overt result may be ; and thus sincere search 
after truth will be rewarded as such, even if one errs in the methods chosen for its attainment. 

Of the remaining six Traditions only two G and 4) directly refer to the beginning of Mustafa’s revelation ; three (2, 
5 and 6) deal with the Prophet's reaction to revelations ; and the last (7) describes the reactions of his opponents to- 
wards his claim to Prophethood. 

Another very important point in Tr.7 must be mentioned here. In the Prophet's letter to Heraclius occurs the 
sentence : ". -- and that we shall not take one another for lords instead of God.” The word arbáb (here translated as 
“lords ” is the plural form of rabb which, if used with reference to God, means " Sustainer”; while with reference to a 
human bein£ it denotes one who protects and directs those who depend on him. This latter meaning applies also to 
the spiritual leaders of a community, because it is they who lay down rules of conduct and morality. For a Believer, 
the supreme moral leadership 15 vested in God ; therefore, the right leader can only be he who acts as an interpreter of 
the Divine Commandments. If he deviates from this principle and gives commandments contradictory to those of God, 
he usurps—in practice if not in theory—the status of the supreme law-giver ; and those who follow him make him a 
“ lord instead of God." The spiritual leaders of the * People of Scripture " (Jews and Christians) of that epoch used 
to corrupt the teachings of the former Prophets and thus led people astray- Тһе Очгап-уегѕе, of which the sentence 
above is an extract, demands that the Word of God should be regarded as the final criterion of our beliefs and actions. 
The teachings of learned men and spiritual leaders should never be accepted blindly, but should always be subjected to 
the test of the Word of God. But if this verse is addressed to the “ People of the Scripture " it nevertheless applies to 
Muslims as well It is true, in their case the original Revelation has not been corrupted or mutilated in the same sense 
as the older Revealed Books: the text of the Qur'an and the records of the Prophet's Sunnah still remain intact; but 
they have been so overloaded with imaginary and sometimes quite misleading interpretations that the average Muslim 
can only with difficulty find his way through this maze- Most of the spiritual miseries and social difficulties of the 
present-day Muslim World could have been avoided if only our ancestors had always understood that it is the Word 
of God and the Sunnah of His Prophet to which we must intelligently and ultimately look for guidance; instead, they 
have denied themselves the right of thinking which God has conceded to them, they have ceased to make use of their 
own judgment in matters religious and submitted with blind awe to the sound of great names of the past. However 
great those great men were, they were but human and liable to errors of judgment. To regard them as infallible is to 
divest them of a very human characteristic and almost to elevate them to " lords instead of God." 


All the seven Traditions of this chapter give us very instructive glimpses of the Prophet's moral character. We see 


before us a man, earnest and upright by nature, burdened with the tremendous weight of a world-wide mission, at first 
almost succumbing under this weight, then, as time wears On, gaining in strength and breadth of purpose, until he out- 


a 
AN 
d 


shines all other men, in his greatness and clearness and simplicity. ` 


A 
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IN THE NAME OF GOD, THE MOST GRACIOUS, THE حم‎ JU oz سم الله‎ 
DISPENSER OF GRACE. 


I Y 
THE BOOK OF FAITH «У Clie 
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—and it! is word and deed, and it increaseth and decreaseth.? وهو قول و فعل و يريد وينقص.‎ - 


. ie., faith. 

Е From the linguistic point of view, îmân is derived from the root amn (security); it denotes security from fear or 
rest of mind (Rgh ; A)—and thence, in the theological sense, the faith in God and the sincere acceptance of the Islamic 
shari'ah (Qs). The theological definition of faith and the question, whether it increases and decreases with the circum- 
stances, or is a stationary force in the human soul, has for centuries been the focus of hot controversies among the 
Muslim thinkers. Among the numberless conflicting opinions we easily can discern four main groups of thought which 
define îmân as follows: 

(a) Belief in heart (‘aqd bil-qalb) only. This belief implies, according to some exponents of the Ash‘ari and Mdtu- 
ridi schools of thought, the acknowledgment (tasdig) of the existence of God and the fact that He has sent Prophets, 
of whom Muhammad is the last, to guide mankind according to His Will. Those attributes of God which are not clear- 
ly expressed in the Qur'àn and the Sunnah are not an object of imdn and, therefore, the belief in them is open to in- 
dividual conceptions and not an indispensable condition of salvation. The Jahmiyah school of thought (so called after 
Jahm ibn Safwân, a theologian who lived towards the end of the Umayyad period) reduces the conception of 'agd bil- 
galb to a mere platonic knowledge of God gained by reason. 

(b) The saying "There is no deity but God, and Muhammad is the Apostle of God." According to Ghailân ibn 
Muslim ad-Dimashqi, Fadl ar-Raqqáshi, and others, the above saying (which for them is equivalent to imán) must be 
based upon cognition of God in heart, but this cognition does not form part of faith. The Karrámiyah went even further 
and declared that no such cognition is necessary at all, and that all requirements of imán are fulfilled with the pronun- 
ciation of the formula of faith. They obviously confused imán with islâm in its narrowest, formal sense. 

(c) Belief in heart (i'tigád bil-qalb) in God and all His attributes, as wellas in His Prophets and Revelations, to- 
gether with an oral profession of this belief (shahádah bil-lisán). This position is held by Imam Abû Hanîfah, Abû 'l- 
Hasan al-Ash'ari, Bishr al-Marisi, and others. According to them, faith essentially is the acknowledgment (tasdiq) 
of Truth, and as such it neither can increase nor decrease; it is stationary because of the element of certainty condition- 
al to acknowledgment; a certainty capable of increasing or decreasing is no certainty at all. Thus, the status of a 
Faithful (mu'min) is the result of intellectual conviction plus its profession. Good or bad actions may increase or de- 
crease the individual merits of man, but they have no direct influence upon his imán.—Ihe idea that faith is formally 
independent of actions, whether right or wrong, has been developed to its extreme by the Murji'ah, who declared that 
belief and its oral profession are sufficient for the attainment of salvation, and that the latter can be achieved even if 
the individual intentionally violates all Divine Commandments. This antinomian view, commonly regarded as heretic 
by all orthodox Muslim schools of thought, is, together with that of the Jahmiyah mentioned in the first group, the in- 
tellectual forerunner of a form of Stfism known as be-shar' (i.e., not submitting to the law of shari'ah) which, during the 
third century after the Hijrah, found its culminating point in the ecstatic pantheism of Mansür Al-Hallaj. The Murji'ah, 
as well as the Jahmiyah, have long since ceased to exert a noticeable influence on Muslim theology. 

(d) Belief in heart (‘itiqad bil-qalb) together with its outward profession (shahádah bil-lisán) and the full submission 
(inqiydd) to the commandments of God and His Prophet.The last mentioned element of imán so defined varies in inten- 
sity according to man's actions—and, therefore, imán, of which ingiyád is a part, is eo ipso capable of increasing and de- 
creasing. Mental acknowledgment is but a part of the composite entity which we call faith; the right actions (al-a‘mdl 
as-sdlihah), in which the submission to the Divine Will finds its expression, are not a condition of faith as such, but a 
condition of its completeness or perfection. By performing right actions, man strengthens his faith; correspondingly, 
he weakens it by omitting good actions or committing wrong ones. But even apart from actions faith can increase or 
decrease with man’s capability of approaching the true meaning of God's attributes, and of adapting his attitude of mind, 
his likes and dislikes, to the requirements of the Divine Law. This school of thought is represented by most of the 
Companions of the Prophet, the ashdb al-hadith, the Imams Malik, Shafi, Ahmad ibn Hanbal, Al-Awzâi, Al-Bukhâri, 
and other learned men of lesser degree. (Note continued on next page.) 
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From this outline of the different theological conceptions of îmân it appears that the dissensions between the various 
Muslim schools of thought, so for as this problem is concerned, were actuated by two main points: firstly, whether îmân 
is a purely spiritual matter or is composed of external elements as well, and, secondly, whether it is stationary or 
changing. 

As regards the first problem, the overwhelming majority of Muslim theologians, supported by arguments from the 
Qur'àn and the Sunnah, identify themselves with either of the groups mentioned under (c) and (d)—that is, with the 
idea that faith is composed both of spiritual elements (belief, knowledge, etc.) and their outward manifestation (pro- 
fession of the formula of faith in one case, and profession plus actions in the other). In this respect, the difference be- 
tween the theologians of the group (c), e.g., Imàm Aba Hanifah, and those of the group (d), to whom Imam Al-Bukhari 
belongs, consists only in the question whether right actions are an integral part of faith or not. This difference is mere- 
ly a formal one. Those in group (d) assert that right actions are a part of faith, and indispensable for its completeness, 
but not for its reality,—that is, if a man does not perform right actions he does not cease to be a Faithful (provided his 
belief and its profession comply with the requirements of the shari‘ah), but his faith is not perfect; while the theolo- 
gians of group (c) do not regard right actions as indispensable for the completeness of faith in itself, but, nevertheless, 
as an important factor in man's endeavour to attain full salvation in the Hereafter. Thus, according to both schools of 
thought, right actions (or intentions, as has been made clear in the first Tradition of this work) are decisive factors in 
the ultimate shaping of man’s spiritual destiny. The too subtle differentiations between actions as "part" or "supplement" 
of faith belong to the rather antiquated philosophical armoury of Neo-Platonism, and have long since lost all attraction 
for the modern mind. If we free ourselves from the word-play of the mutakallimin (scholastic theologians)—and it is 
high time for Muslims to do so—we at once realise that, so far as the question of the composition of faith is concerned, 
there is little difference between the views enumerated under (c) and (d). 


There is, however, a difference in the second part of the problem—that relating to the question whether individual 
faith can increase and decrease. 


If we take faith in the sense of mental acknowledgment (tasdiq) with the necessary element of full certainty in it, 
as, e.g., Imam Abû Hanifah does, it is clear that it can neither increase nor decrease: it is simply existent or non- 
existent. But this, it seems, is too narrow à conception of the spiritual phenomenon, "faith," because it limits it 
to a mere intellectual function. In reality, faith is an extremely complex entity. Tt is not simply an attitude of mind 
based on conviction or reasoning alone, but rather an inner movement, a sum total of many spiritual forces and currents 
which—as in every other movement, spiritual or material,—almost permanently vary in their intensity, even if their 
basis, the intellectual acknowledgment of a truth (that is, belief), remains unchanged. Modern psychological research 
has brought forward many interesting evidences of this fact which, moreover, finds its expression in the Qur'an itself. 
There we often find the word hudd (guidance) substituted for imán ; and spiritual "guidance" is certainly a very compli- 
cated phenomenon. Its coming into existence depends on many widely different factors. To mention only a few : time 
and occasion ; the intellectual status of the man concerned ; his previous experiences ; his physical condition ; the influ- 
ence of his social surroundings, etc. Thus, “guidance ” is not simply a onesided Divine function from without the 
individual but a play of many forces and influences, actions and reactions—in one word, a movement like that implied in 
the term " faith " for which it is substituted. Faith and guidance are essentially dynamic. The dynamic quality inher- 
ent in faith makes for the actual difference between faith and belief. Belief, as defined above, has (as long as it exists) 
the same degree of intensity ; while faith, which is based on belief—but no more identical with the latter than a house 
is identical with its foundations—, is subject to increase and decrease. 


This conception (gained, perhaps, by methods of reasoning somewhat different from our present ones) is the founda- 
tion on which Al-Bukhari builds his compilation of The Book of Faith. The arrangement of Traditions and the explana- 
tions which he has added to different sections of this chapter tend to prove that the Prophet himself conceived imdn as 

a fluctuating, complex phenomenon; and there is hardly a doubt left that Al- Bukhari has succeeded in his task. The | 
increase and decrease of faith (not to be taken in the sense of quantity, but that of intensity) is a psychological fact 
which cannot be seriously denied; and its practical importance lies in the enhancement of actions as one of the deter- 
mining factors not only of man's status in the Hereafter, but also of his status às à Faithful (mu'min) in the life of this 
world. This is entirely in keeping with the general philosophy of Islàm which calls upon man to exert his active qual- 
ities to the utmost. 

Beyond this, the dialectical differences about faith of the early mutakallimân have only a historical value. They 
merely represent a stage in the development of Muslim thought, and should not be taken as final verdicts on a problem 
which is bound, as our psychological knowledge progresses, to reveal new depths and radiations. Instead of passively re- ` 
lying on the intellectual labours, however valuable, of the past generations, the Muslims must again learn to apply their 
own powers of reasoning to the philosophical problems of Islàm.— 6 

It is evident from Al-Bukhárt's definition of faith as composed of "word and deed" that in the term "deed" he c 
prises external right actions (al-a'mdl as-gdlibah) as well as the action in the heart ('amal bil-qalb), that is, belief. 
idea he again and again re-iterates in the headings of various sections of this chapter. š 


In the following he quotes verses of the Qur'an, a Tradition of the Prophet, and various sayings Ot 
tdb'ün in support of his view that right actions are a part of faith, and that it increases and decreases. 
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قال الله تعالى: « ... ليزداد وا ايعانا مع ايعانهم. el»  »‏ 
هدّى.» - «ويزيد الله الذين اهتدوا هدّى.» - «والذين 
اهتدوا زادهم cll 515g 9...» — « “al sells cae‏ 
آمنوا اعانا.» - وقوله؛ Alo‏ زادته هذه ايا نا؟- فأما الذين 
آمنوا فزاد م lei‏ .» وقوله تعالى: « ... فاخشوه1-- 
فزادهم |(« —,45 ш‏ «وما زادهم الا اعات 
«ХМ,‏ 

و«الحب 3 الله والبغض 3 41« من الاعان. 


وكتب تمر بن عبد العزير الى عدى بن عدى: «ان OLW‏ 
فرائض وشر ثم وحد وداً وسننا ؛فن استكملها استكمل الايتان» 
ومن لم يستكملها لم يستكمل الاعان. فان أعش Lesli‏ 
لكر حتى ON the Nyland‏ أمت فا أنا على صحبتكم 
CE‏ 

وقال ابراهيم؛ са] Ж,»‏ قلبى» - وقال ,© 


Boob 11] ` 


God, the Most High, said ; "... that they may add more faith 
to their faith.”’—"And We increased them in guidance," *À— 
“And God increaseth in guidance those who have followed the 
guidance."5—"And as for those who have followed the guid- 
ance, He increased them in guidance and granted them their 
fear of God."°—", .. and that those who have faith may in- 
crease in faith.""—And His Word: “ Which of you hath this 
(sürah) increased in faith ?—As for those who have faith, it 
hath increased them in faith."5—And the Word of the Most 
High: "... therefore fear them !—but it increased them in 
faith."9—And the Word of the Most High: “It did but in- 
crease them in faith and submission (unto God). 10 

And “love for the sake of God and hatred for the sake of 
God” are (part) of the faith." 

And 'Umar ibn 'Abd al-'Aziz ? wrote unto 'Adi ibn 'Adi!*: 
"Behold, unto the faith belong duties and beliefs and the 
(avoiding of) things forbidden and the (doing of) things done 
or ordered by the Prophet. And whoso hath accomplished 
these (conditions) hath accomplished the faith; and whoso 
hath not accomplished them hath not accomplished the faith, 
And if I remain alive, I will show them unto you until ye act 
upon them; and if I die, I shall not be desirous of your com- 
panionship." 

And Abraham said: *, . . but that my heart be at ease."15— 


id 


„ xviii, 13.—As to the use of the word hudd (guidance) instead of îmân, see Il, 2. 


Q. xlviii, 4. 


„ хіх, 76. 
» xlvii, 17. 
, Ixxiv, 31. 
п 1х, 104: 
їп, 173, 
10. , xxxiii, 22. 


© 9? ox OO Uo ш 


- 


- ll. This is a fragment from an authentic Tradition (quoted in AD, Kitab al-imdn, on the authority of Abü Dharr) 
which runs as follows : "The most excellent of actions are love for the sake of God and hatred for the sake of God." АІ: 
Bukhâri did not incorporate it in his own compilation because he did not hear it directly from any of the transmitters 
Here he intends to show that "actions" do not necessarily consist in external manifestations, but may be “actions of 


the heart "—in another word, intentions—as well. 


12. ‘Umar ibn 'Abd al-'Aziz ibn Marwân, Commander of the Faithful (99—101 H.) of the dynasty of B З 
yah, called 'Umar the Second (after ‘Umar ibn al-Khattab) Owing to his great righteousness Danke In es kr 
opinion he almost ranks with the Four Right-Guided Caliphs (Abû Bakr, ‘Umar, ‘Uthman and A) and fe general 
described as "the fifth of the Right-Guided Caliphs." His mother was Hafsah bint ‘Asim, a Sranddaughter of ‘Umar iba 
al-Khattab. Once, before his accession to the Caliphate, he led the Prayers and Anas ibn Malik, the famous Compan 
ion of the Prophet, prayed behind him; thereafter Anas was reported to have said: "I never saw anyone who, i 5 his 
prayers, resembled the Prophet more than this youth," (“ОО і, 133). He was the first who thought of systematically 
collecting the Traditions of the Prophet which till then were Preserved only in scattered notebooks and the memory of 
the táb'ün, and issued orders to that effect to all his governors. This collection, however, did not reach us. It Wn: 
was never completed—'Umar died after à short rule of two years and five months, and his successors did not ет his 


religious zeal—or else it was lost shortly after his death. 


13. "Adi ibn ‘Adi al-Kindi, a tdb'í from the Jazirah (Northern 
ibn *Abd al-'Aziz, The above is an extract of * mar's letter to hi 


T 5 i, 36), probably written in connection with the intended collection of the Prophet's Traditions (see precedi 


14. i.e., by presenting to the Musli i ñ iti i 
| ting e Muslims a collection of the Prophet's Traditions which would show the way Mustafa 


himself understood and practised 
... 15. Q. i260. With th 
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«اجلس بنا نؤمن ساعة »٠‏ -- وقال ابن مسعود: « اليقين الاريمان 
كله.» - وقال ابن حمر: «لا يبلغ العبد حقيقة التقوى حتى 
يدع ما حاك ف الصدر.» 

وقال каде‏ شرع لك ¬ اؤصيناك یا تمد وایاہ دیا 


” 
واحدا.» 


it has been omitted here because it exclusively bears on 


The reader will find it, without translation, under No. 1 


)0 باب 
ge eue itla da‏ خس» 


iss حدثنا عسد الله بن موسی قال:‎ (a) 
SNe кл Se oe olio ii oL de 
عن ابن عمر قال:‎ 

je pe aei d ج قال رسول .الله‎ 


QI 
00 





And Mu'âdh said : “Sit down with us so that we may at once 
perform an act of faith.” 15—And Ibn Masûd said: “Certainty is 
the sum total of faith." 1—And Ibn "Umar said: "Man doth 
not attain the true meaning of the fear of God until he dis- 
misseth whatever doubt there is in [his] heart. 

And Mujâhid said: ‘He hath ordained for you’ 9— [that 
is,] “ We have commended unto thee, o Muhammad, together 
with him” one and the same religion. ” 21 


NOTE.—Here follows, im the original text, a saying of Ibn ‘Abbds ; 
linguistical matters and is, therefore, not of general interest. 


in Appendix A to this volume. 


SECTION I 


THE SAYING OF THE PROPHET: "ISLÀM IS BUILT 
UPON FIVE THINGS E 


(8) “Ubaid Allâh ibn Musâ related to us, say- 
ing: Hanzalah ibn abi Sufyan told us, on 
the authority of ‘Ikrimah ibn Khalid, on 

the authority of Ibn ‘Umar, who said: 


E Apostle of God said: “Islâm is built 
upon five things: the testimony that 


lacking in faith; but he knew that, ifhe were to witness resurrection with his own eyes, all possible doubts would be 


mental acknowledgment (tasdiq) was already there. But 
btain full certainty by witnessing it with his bodily eyes 


dispelled for ever. He believed that God had this power; the 


his faith would become more intensive if he were allowed to o 


('ain al-yaqin). This verse clearly shows that an occasional doubt does not destroy the reality of faith, but that it is not 
perfect until the last doubt is dispelled. Furthermore it clearly shows (though this is another subject) that even the 


The only difference between 


Prophets are human and sometimes subject to weaknesses of the spirit like other mortals. 


them and the rest of mankind is that they receive Divine Revelations which are a constant correcting factor in their 


But Mu'âdh ibn Jabal al- 


“that we may have faith.” 


lives (cf. Il, 58). 
16. The Arabic word used in the text is nu' min, literally: 


Anşâri, who said these words, was a famous Companion of the Prophet and, as his history proves, a man of firm faith 


His words, therefore, can only mean: "let us do a thing which will strengthen our faith "—or, as I have 


throughout. 


translated: "let us perform an act of faith." In both cases this saying indicates that faith can be strengthened by actions, 
and that right actions, in themselves, are a part and an expression of faith. The action alluded to was probably the recit-, 


The person thus addressed was the táb“ Aswad 


ing of the Qur'àn, dhikr, or the narrating of the Prophet's Traditions. 


ibn Hilal (Ibn abi Shaibah, Musannaf, apud 'UQ i, 136). 


17. The use of the words "sum total of faith" (al-îmân bulluhu) indicates that in the conception of the Companions 
(and this is the highest criterion after the Word of God and the Sunnah of the Prophet) faith is an entity composed of 
different parts, and certainty is not (as e.g. Imâm Aba Hanifah and Al-Ash'ari assume) one of those parts, but their 


ultimate result. 


18. Here again the idea :s expressed that freedom of every kind of doubt represents the highest degree of faith, and ` 
that doubts, so long as they do not overwhelm the beliefs, are not absolutely incompatible with faith (cf. II, 15). This 


saying of *Abd Allàh ibn 'Umar is supported by several Traditions of the Prophet which express similar ideas. 
19. Reference to Q. xlii, 13: ^ He hath ordained for you that religion which He commended unto Noah." 


20. i.e. Noah. 


21. In his endeavour further to define faith, Al-Bukhâri quotes the above Qur'àn-verse and its explanation by the 











s essentials identical with that of the former Prophets 
the entity of religious commandments) as identical with. 
imán: he takes this term not only in its primary meaning “faith,” but also as denoting the object of faith, i.e, the con =. 
ry unsatisfactory. As has been explained before (П, 2), 
imán is a spiritual function born in the human heart and then outwardly manifested ; while din is the sum total 
gious commandments, both spiritual and material, originating 
Prophet) and recognised by the Faithful as binding. It is imdn w. 


This reasoning of Al-Bukhâri is ve 


from an outside agency (the authority of Gor 
hich prompts man to submit to din; and, conse 


1ab‘t Mujahid to show that the religion of Muhammad is in it 


(cf. 1.3). He obviously regards din (religion or, more exactly, 


tents of Divine Revelations. 


both cannot be identical. 
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there is no deity but God and that Muham- dE Luz اذه ان لااله الاالله وان‎ 2: 
mad is the Apostle of God, and the obser- i 
vance of prayer, and the paying of the sacred اللهو اقام إلصلاة وايتاء الركاة و الحح وصوم‎ 
tax,” and the pilgrimage to Mecca, and the M 
fast of Ramadan.” ae ee ) 


22. A full explanation of this subject will be found in The Book of the Sacred Tax of this work. 


23. This saying of the Prophet contains a fundamental definition of Islâm ; it is, by the Way, one of the best authen- 
ticated of all existing Traditions. Al-Bukhari brings it in The Book of Faith obviously for two reasons : firstly, because it 
contains a dogmatic declaration of the tenets of Islam, and, secondly, because for him (as well as for others of the early 
ashdb al-hadith) the term islam is often equivalent to imdn. It must be borne in mind that this does not refer to the 
external form of Islam which consists in the oral testimony “there is no deity but God, and Muhammad is the Apostle 
of God,” and which secures to man the formal status of a Muslim in the society of Muslims, but refers to Islam in its 
innermost meaning, that is, sincere submission to God and His commandments for the love and fear of Him; in other 


and îmân, Al-Bukhâri sometimes uses the terms muslim and mu'min as indicating one and the same thing (e.g., in Tr. 10). 
Whenever muslim is used in contrast to mu'min (e.g., in the explanation of Section xviii and in the subsequent Tradi- 


thinkers. It was not at random that the Prophet chose five from among the many tenets of Islâm. These five promi- 
nent points exemplify the principal aspects of a right-guided life, and have thus been elevated, though each of them is 
real and self-contained, to symbols of the entire circle of human existence. 


The centre of this circle is the idea of God's Oneness. God said in the Holy Qur'an : 
©з.) خلقت الجن والاس الا‎ Lan 


"I have not created Jinn and Man but they worship Me " (Q. li, 56). 


The conception of "worship" in Islâm is different from that in any other religion. Here it is Not restricted to the 
purely devotional practices but extends over the whole of man’s Practical life, individual and social. If the object 
of our life on the whole is the worship of God, then we necessarily must regard this life, in the totality of all its aspects, 
as one complex moral tesponsibility. Thus, all our actions, even the seemingly trivial ones, must be performed as acts 
of worship, that is, performed consciously as constituting a part in God's universal plan. The achievement of this риг- 
pose is impossible so long as we divide our life into two parts, the spiritual and the material 


; they must be bound to- 
gether, in our consciousness and our actions, into one harmonious entity. Our notion of God's Oneness must be reflect- 
ed in our striving towards a co-ordination and unification of the various aspects of life. Therefore, Islâm undertakes to 


define not only the metaphysical relations between man and his Creator, but also—and with scarcely less insistence— 
the earthly relations between the individual and his social surroundings. The worldly life is not regarded as a mere 
shade of the Hereafter that is to come, but as a self-contained, positive entity. God himself is a Unity not only in 
essence, but also in purpose: and, therefore, His creation is a Unity, possibly in essence, but certainly in purpose, 


een God and man is defined as that between the Dispenser 
sed in the symbo] "prayer" which 


The fast of Ramadán. The obligation of fasting 
self-control and perseverance and is, therefore 


` 
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(:) باب 


"lei امور‎ 

وقول الله تعال؛ «ليس الير أن تولوا وجوهكم o AM‏ 
والغرب؛ و لكن الد من آمن با لله واليوم ХУМ, GA‏ 
والكتاب والنسين» وآ المال على حبه ذوی القرب والیتامی 
والمسا كين وابن السبيل والسائلين وفى الرقاب» وأقام الصلاة 
وآ الزكاة؛ والموفون بعهدهم اذا عاهدو| والصاءرين فى الأساء 
والضراء وحين البأس' أو لك الذينصدقوا وأولئك هم المتقون. » 

« . .. «قد أفلح المؤمنون‎ - 
عاص‎ P las ar CL ail wus LA: (4) 
عن‎ J O Qe Uo العقدى قال:‎ 
51Р عن‎ tle à! دشارعن‎ e عبدالله‎ 


poale dt le 








him vividly imagine the 


THE COMPONENTS OF THE FAITH 


And the Word of God, the Most High: “It is not righte- 
ousness that ye turn your faces to the East and the West; but 
righteous is he who believeth™ in God and the Last Day and 
the angels and the Scripture and the Prophets, and giveth (his) 
possessions, for love of Him, to kinsfolk and the orphans and 
the needy and the wayfarer and those who ask and for the 
freeing of slaves; and observeth prayer and payeth the sacred 
tax; and [so are] those who fulfill their promise when they 
make one, and the patient in tribulation and adversity and time 
of stress. These are the God-fearing.”%*—"Successful indeed 
are the Faithful.''26 


(9) ‘Abd Allah ibn Muhammad related to us: 
Aba ‘Amir al- Aqdi related to us, saying: 
Sulaiman ibn Bilal related to us, On the 

authority of ‘Abd Allah ibn Dinar, on the 
authority of Abu Hurairah, 
N the authority ot the Prophet, who 
said: "Faith is [composed of] sixty and 
odd” branches—and shame is a branch of 
faith.” 











this, the pangs of hunger and thirst which the Muslim experiences during Ramadân make 


sufferings of the needy, and make him ready to help his fellow-beings whenever he can. That this was the Prophet's own 


s the assembling of Muslims from different parts of 


experience is shown in Tradition 5. 


The pilgrimage to Mecca. The foremost goal of this pilgrimage i 


the world. They shall learn to understand one another and know the needs of Muslim countries other than their own. 
And this is the practical method of promoting the great Commonwealth of Islàm, the brotherhood of men bound toge- 


s also the unity of all Muslims, are symbolised in the 
And here the circle is closed : the last of the five tenets touches again upon the metaphysical problem 


tenets of Islam fully circumscribe Islamic life: man’s 
Creator and created, and the duties of the latter to- 


ther by the same ideal of devotion to God, Whose Oneness, a 
giblah of Mecca. 
expressed in the first. 


As can be gleaned from this short analysis, the five principal 
metaphysical orientation in the universe; the relations between 


wards the first; the practical relations between men as members of the society + the development of man's moral charac- 
ter; and the erection of the Islamic Commonwealth as a practical proposition, in order that the rule of the Divine Law 


one note, each item will again be dealt with in detail 


the subjects in question. 


But it is evident from the context that here only the 
g portion of thfs verse other components of faith are 


God" (taqwá) —here, as in many other verses of the 


nslated by " he believes." 


be established on earth.— 


As it is impossible to eahaust this problem within the limits of 
in the commentary on those chapters of this work which bear upon 


24. Inthe text the expression ámana, “ he has faith,” is used. 
intellectual side of faith, î.e., belief, is meant: in the remainin 
mentioned which, when co-existing with belief, express the “fear of 
Our än, equivalent to “faith.” In such cases ámana must be tra 


25. Q. ii, 177.— The purpose of religion does not consist în the thoughtless performance of external acts of devotion, 
but in the highest development of human qualities as regards the attitude of man towards God and his fellow-beings- 
For Al-Bukhari this is a proof that faith does not consist of belief and its profession alone (as e.g.» Imam Abi H 
assumes), but of many other components as well; only the simultaneous presence of all those components—some Ot 
them spiritual and some, like actions, material—makes one's faith complete (cf. Ú, 2). = 






1000 and above usually denote “a multi 


26. Q. xxiii, 15 


27. Inthe speech of the Arabs the numbers 10, 40, 60, 70, 100, etc., very often stand for “many,” and do not ne 
Similarly, round numbers 


sarily denote a positive, éxact number. 


Thus, in the above Tradition, the Prophet meant to say that faith is composed of many parts, and that shame is. 





them. 
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المسلم من سلم المسامون من Ay‏ 
)1( حدئنا آدم بن ألى اياس قال: حدثنا شعبة 
عن عبد الله بن ألى السفر و اسمعيل عن 
الشعى عن عبد الله sO;‏ 
uy. ux‏ قال: «المسلم من سلم 
المسامون من لسانه ويده» والمهاجر من هجر 
CL‏ الله عنه. » 56 

قال أبو عبد الله : وقال أبو معاوية: حدثنا 
داؤد عن عامى قال : سمعت عبد الله بن مرو 
عن النى ]^[ ؛-وقال عبد الأعلى : te‏ 
داؤد عن عاص عن عبدالله He] ol ye‏ 


حدثنا سعيد GAL.‏ بن سعمد القرثى قال: 


حدثنا أفى قال:حدثنا Si‏ بردة بن عبد الله بن 


(1) 


di ge za РУ al‏ موسى قال: 
ع( قالوا: « بارسول «s Las gui dt‏ 
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SECTION III 


A [TRUE] MUSLIM IS HE FROM WHOSE TONGUE 
AND HAND MUSLIMS ARE SAFE 


Adam ibn abi Iyâs related to us, saying: 
Shu'bah related to us, on the authority of 
"Abd Allàh ibn abi 's-Safar and Ismá'il, on 
the authority of Ash-Sha'bi, on the author- 
ity of ‘Abd Allah ibn ‘Amr, 


ON the authority of the Prophet, who 
said: “A [true] Muslim is he from 
whose tongue and hand Muslims are safe”; 
and a [true] Emigrant is he who migrated 
trom that which God hath forbidden.”* 


Aba ‘Abd Allah” said: Also, Aba Mu‘awi- 
yah” said: Da’ad related to us, on the 
authority of ‘Amir, who said: I heard [this 
Tradition from] ‘Abd Allah ibn ‘Amr, on 
the authority of the Prophet;—and ‘Abd 
al-A'lâ said: on the authority of Dâ'âd, on 
the authority of ‘Amir, on the authority of 
‘Abd Allah, on the authority of the Prophet, 


(10) 


SECTION IV 
WHICH [KIND] OF ISLAM IS THE MOST EXCELLENT? 


(11)  Sa'id ibn Yahyà ibn Sa'id al-Qurashi relat- 
ed to us, saying: My father? related to us, 
saying: Abü Burdah ibn ‘Abd Allah ibn abi 
Burdah related to us, on the authority of 
Abû Burdah," on the authority of Abû 


Masa, who said: 


THEY said: “O Apostle of God! Which 
[kind] of Islâm is the most excellent?” 





28. Brotherhood of Muslims is one of the fundamental doctrines of Islam; and, therefore, one who injures his 
brethren by words or actions cannot be regarded as a Muslim in the true sense of the word. 


29. Regarding the meaning of hijrah, from which muhdjir (emigrant) is derived, see I, 4. 


to its spiritual meaning : it denotes not only the bodily emigration from a place where unbelief reigns, but also the giv- 
ing up of forbidden things in obedience to God's commandments, These words have been uttered by the Prophet to check 
the pride of some of the early muhdjirán who, on account of the fact that they had followed the Prophet when he emi- 


grated from Mecca to Al-Madinah, thought themselves better than the ansdr of tha 
Muslim is not based on external circumstances, but on his sincere submission to th 


30. ie, Al-Bukhari. This appendix refers to two other versions of the same Tradition, 


i, 42) to the knowledge of Al-Bukhari through the 


Musnad of Ishaq Ibn Rahwaih, and not directly from Aba Mu'âwiyah who died in the year 195 H., i.e., when Al-Bukhari 


n unless he Personally 


was but one year old. As it is against Al-Bukhâri's principle to identify himself With a Traditio 


heard it from the narrator, he only mentions it here without quoting its text. Similar is the case with the subsequently 


ofa superlative—both in an appreciative and in a negative sense—d 
н 1 š . lative oes not always mean 
15 superior to anything else; it only implies that it ranks among the most superior things; 


mentioned version of "Abd al-A']a. 
32. Yahyâ ibn Sa'id al-Qurashi, 
33. Grandfather of the Preceding narrator, 
34. The use, in Arabic, 
that the object in question 


k. 


حدثنا مرو بن خالد قال: eM Lae‏ 
عن يزيد عن ألى 224 عن عبد الله بن 
3 * ]>[ 


ع أت رجلا سأل النى [س] : «أىّ الاسلام 
خير؟ » -- قال :«تنطعم الطعام وتقراً السلام على 
من عرفت ومن لم تعرف. 376٠‏ 


ol С) | 


من الابمان أن يحب لأخيه مايحي لنفسه 
уБ з НО ЖШ‏ حدثنا حى عن شعبة 
d‏ عن قتادة عن cell A‏ النى [o]‏ :— 

] وعن حسين المعلم قال: جدثنا قنادة عن ألس 
№ عن النى إس] قال: «لا يؤمن أحد> 





(1) 


ol (v) cM 
Leto Fal) eI | x 
: قال: أخبرنا شعيب قال‎ oll yl be 0) : 








al عن‎ c الزناد عن‎ pl Woe 
هريرة [رض]‎ 











matters occupying the same 
lent”: as is evident from Tr. 


As will often be seen in this work, similar 


Shu'bah and 


- قال: « من سلم المسامون من لسانه وبده. » 66ت gue‏ 


d to us, saying: Shu- 
Abü 'z-Zinàd related to 
the authority of Al-A'raj, on the 


e of God said: “By Him in 
ul! None of you | 


clude the possibility of other 
n, described as “the most exce 
“the best” act of Islam. 


this Tradition from two sources, namely, 


—He said: “That one’s from whose ton 
and hand Muslims are safe.” 


SECTION V 


THE GIVING OF FOOD IS (AN ACT) OF ISLAM 


‘Amr ibn Khalid related to us, saying: Al- 
Laith related to us, on the authority of 
Yazid, on the authority ot Abt 'l-Khair, on 
the authority of ‘Abd Allah ibn ‘Amr: 
QURE asked the Prophet: “Which [act] 
of Islam is the best?” —He said: " To 
give food [to the needy] and to greet whom 
thou knowest and whom thou dost not 


know.” 


(12) 


SECTION VI 
IT IS (PART) OF THE FAITH TO DESIRE FOR ONE'S 
BROTHER WHAT ONE DESIRETH FOR 
HIMSELF 
Musaddad related to us, saying: Yahya re- 
lated to us, on the authority of Shu'bah, on 
the authority of Qatâdah, on the authority 
of Anas, on the authority of the Prophet; 
— and" on the authority of Husain al-Mu'al- 
lim, who said: Qatâdah related to us, on 


the authority of Anas, 

N the authority of t 
said: "None of you 

he desireth for his brother w 


for himself." 


SECTION VII 
LOVE OF THE APOSTLE IS (PART) 


(14) 


(13) 


he Prophet, who 
hath faith until 
hat he desireth 


OF THE FAITH 


Aba ‘1-Yaman relate 
*aib told us, saying: 


us, on 
authority of Abû Hurairah: 


8 Apostl 
Whose hand is my so 


thus, the superlative used above does not ex 
the one which the Prophet, in this Traditio 
ing of food to the needy is described as the 
case with expressions of deprecation. 


35. This refers to the narrator Yahya who received 
al-Mu'allim. 
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نفسى بيده! لا يؤمن fal‏ حتى أكون 
el‏ اليه من والده وولده. »56 
)° \( حد ثنا بعقوب بن ابراهيم قال: حدثنا ol‏ 
علية عن عبد العزيز بن صهيب عن الس 
се‏ النى [س]؛ ]=[ esl Ш>,‏ قال: 
Las tas‏ عن 3518 SÉ. All ye‏ 
cot! SUSE‏ [س]: دلا یمن fal‏ حتى| کون 
ool‏ اليه من والده وولده والناس أجمعين» SK‏ 
(۸) باب 

LN s S 
حدثنا مد بن المثنى قال: حدثنا عبد الوهاب‎ 
الثقفى قال :حدثنا أبوب عن ألى قلابة عن‎ 
الكل‎ 
عا عرن النى [س] قال: «نلاث من كن فيه‎ 
الله ورسوله‎ OSI УІ .وجد حلاوة‎ 
وأن يحب المرء لايحبه‎ dal pe lea oi 
SE bom ole Sol, ДУ! 


أن يقذف ف النار. »66 


AN 


for the love of God. A Faithful cannot but assign to the Prophet 


el ustafa was alive thi 1 i i 
Ed ES ioni: îs ie d E LEO E NR) 15 love of Muslims was attached not only to his 


life and that of their nearest relations in order to Protect the Prophet's lif, 
question of preferring his life to that of others; but the regard for 


are known to have been ready to sacrifice their own 
After his death there can be no more any 


ife. 
his memory, his character, his actions and his com- 


Boob 11] 


hath faith until I am dearer unto him than 
his father and his child.” 


(15)  Ya'qüb ibn Ibráhim related to us, saying: 


n Ulayyah related to us, on the authority 
of ‘Abd al-‘Aziz ibn Suhaib, on the author- 
ity of Anas, on the authority of the 
Prophet ;—also,” Adam related to us, say- 
ing: Shu'bah related to us, on the authority 
of Qatâdah, on the authority of Anas, who 
said: 

НЕ Prophet said: “None of you hath 
faith until Iam dearer unto him than 
his father and his child and the whole man- 


kind.” 


SECTION VIII 
THE SWEETNESS OF THE FAITH 


(16) 


Muhammad ibn al-Muthanna related to us, 
saying: ‘Abd al-Wahhab ath-Thagafi re- 
lated to us, saying: Ayyüb related to us, on 
the authority of Aba Qilabah, on the 
authority of Anas, 
[н the authority of the Prophet, who 
said: " Whoso hath three things in 
him hath come upon the sweetness of faith. 
that God and His Apostle be dearer unto 
him than aught beside them; that, when he 
loveth a man, he love him but for the sake 
of God; and that he loathe to return into 
Unbelief same as he loatheth to be thrown 
into fire.” 





Prophet is but another word 
the highest place in his estimation. As long as M 


mandments is and for ever will remain a criterion of true faith. Our love fo ivi 


hile disregarding his commandments, prattles 
regard for his own convenience, and obeys them 


The letter h in the Arabic text is an abbreviation of 
the same Tradition to another line of Narrators, 


man realise with joy the increase of his own 
Y all considerations save his devotion to a cause 


protect their life and their well-being; the love for the 
memory in words and thoughts, but it consists, more than 


they would have us behave, The true lover of the Prophet is not h 
of love for the Beloved: it is he who obeys the Prophet's pias 2 va 


with joy, because they come from Mustafa. 


37. Al-Bukhari received this Tradition from two sources, 
tahwil (transfer) —a technical term indicating the "transfer" of 


38. cf. Tr. 13 and corresponding Note. 


39. The “sweetness of the faith " is that element of faith which 
strength owing to his unreserved submission to God. If one iow. M 


which he regards as sacred, no difficulty can discourage and no setback can distress him. 
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SECTION IX ЫЛДА) 
. A SIGN OF THE FAITH IS THE LOVE OF Л ^ 


THE ANŞÂR ار‎ MI . АУ علامة‎ 
(17) Abû ‘|-Walid related to us, saying: Shu'bah vi 483.9 5 f е 
related to us, saying: ‘Abd Allah ibn “Abd حدثناابوالولمدقال: حدثنا شعبة قال: ا خيرنى‎ (1) 
Allah ibn Jabr told me, saying: I heard e ع‎ š y TAE 
Anas [relate this Tradition], عبد الله بن عبد الله بن جير قال : مععت انسا‎ 


N the authority of the Prophet, who OY ib [س] قال:‎ es = 
said: “A sign of the faith is the love ` А v 
of the Ansar, and a sign of hypocrisy is the X النفاق بغض الانصار.‎ 13 € ХАМ 


hatred of the Ansár." ^ 
SECTION X i 


ا راان فل ا م 
d od 1s‏ سب عن (is) Abû 'l-Yamán related to us, saying: Shu'aib‏ 


related to us, on the authority of Az-Zuhri, aM اد عائن‎ \ à GE قال:‎ A 
геа id. Aba Idris ‘A’idh Allah ibn ‘Abd A SA ^J 
Allâh told me: أبن عبد الله‎ 


6 BÂDAH ibn as-Samit—who had been ¿WV ,— ت [ض[‎ Bree 1 
U present at Badr” and had been one of the 2 лыг)! نح د د بن‎ Ж 


e 2 
elders on the night of Al- Aqaba e [said]: المشّة-‎ A شهد بد رأ وهو احد التقماء‎ 

40. Al-ansdr (lit., the helpers) were the Muslims of Al-Madinah who received and wholeheartedly supported the 
Prophet and his Companions after their emigration from Mecca. Their selfless help came at a time when the fortunes 
of Muhammad and his Companions were at the lowest ebb, and it proved a turning point in the history of Islàm.—The 
original motive for this saying of the Prophet was a friction between the muhdjirün (Emigrants) and the ansdr of Al- 
Madinah. Some of the muhdjirfin claimed a privileged status not only on the grounds of their earlier adherence to the 
Prophet, but also because they belonged to the same tribe and country as he; and they tried to impose this assumed 
superiority of theirs over the ansdr. But as this was no less than a revival of the pre-Islamic tribal or national instincts 
which already had been discountenanced by the Islamic conception of ummah, that is, the brotherhood of people bound 
together by the same religious ideal, the Prophet most severely condemned this antagonism. The muhdjiriin were the 
provoking party: and so the Prophet impressed upon them that a true muhdjir is he who spiritually "emigrates" from 
the things forbidden by God (cf. Tr. 10 and the corresponding Note); and, therefore, the ansár had no less moral claim to 
this title than the actual emigrants from Mecca. He implicitely stated that the love of those who helped his cause 
when it was in danger is a sign of love for the cause itself; and the hatred of the helpers amounts to à hatred of the 
cause. Like many other sayings of the Prophet pronounced on special occasions, this one also has a general meaning 
relating to all those who help the cause of Islàm when it is in difficulties. 

41. i.e., the battle of Badr in the year 2 H., which ended in the first decisive victory of the Muslims over the heathen 
Quraish. 

42. This refers to one of the most momentuous events in the life of the Prophet and, consequently, in the history of 
Islam. Al-'Aqabah is a place in Mina (near Mecca) where pilgrims coming down from 'Arafah spend the three days of 
“d al-adhhá; even in pre-Islàmic times this was a custom of the heathen Arabs who had preserved the ancient ceremonies 
of the pilgrimage. There the Prophet used to approach members of different tribes, who had come for pilgrimage, to 
support him in his mission. But all his endeavours in this direction failed, until he met some men of the tribes Aws 
and Khazraj of Yathrib (as Al-Madinah then was called) who accepted Islam at his hands. Here are the names of those 
first pioneers of Islam outside Mecca: Aba Umamah As‘ad ibn Zurarah, ‘Awé ibn al-Harith, Rafi’ ibn Malik, ‘Amir ibn ` 
*Abd Harithah, Qutbah ibn * Amir, 'Uqbah ibn ‘Amir and Jabir ibn ‘Abd Allah. Their subsequent accounts, at Yathrib, 
of the Prophet and his teachings were so glowing that the people of Aws and Khazraj, awakened to interest, sent dur 
ing the next season of pilgrimage twelve men to see the Prophet on their behalf. They met him at Al- 
2 B.H., and went back to Yathrib fully convinced of the truth of Islàm. The Prophet sent Mus'ab ibn 
to teach them the Qur'ân ; and after the lapse of one year there hardly was a house left in Yathrib without one or mi 
of its inhabitants, men and women, converted to Islam. In the next year, on the night of the 1llth of. Dhü'l-H jj 8 
1 B.H. the Prophet was met at the same place again by a second deputation from Yathrib—this time seventy Г 
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The Apostle of God, surrounded by a أن رسول الله ] ص] قال - وحوله عصابة‎ 


group? of his Companions, said: "Pledge un- Barzen, аса 1 

to me that ye will associate naught with’ God, ry ان لا لشر‎ de ise = E 
and will not steal, and will not commit adul- у: У E 
tery, and will not kill your children,“ and will ولا‎ red Š 


not utter slander invented by yourselves, 9 Sv y V EL y, اأولاد؟‎ js 
and will not rebel against [the rules of] right S š 


conduct. And whoso of you fulfilleth [this 5 جلكم و لا تعصوا فى معرو‎ jl ایدیکم و‎ 
pledge], his reward [resteth] upon God. And А X 2 ee 
whoso committeth aught of these [sins] and عل الله ؛ ومن اصابمن‎ ° >l < ثن وف‎ 
then is punished in this world, this [punish- «i eet sies ER 
ment] be his atonement”; and whoso com- ‘4 فهو كفارة‎ LA 3 ke ذلك‎ 
mitteth aught of these, and thereafter God, TUN. rb EE pa s 

the Most High covereth him,® he be [left] ومن اصاب من ذلك شيا 2 ستره الله فهو‎ 


unto God:.if He willeth He shall forgive Ce ede Leere ER ERES 
him, and if He willeth He shall punish الى الله ان شاء عفا عنه وان شاء عأقبه.‎ 


him."—And we thus pledged unto him.” 5%.) فيا نعنأه على‎ 


two women. 'Abbâs ibn ‘Abd al-Muttalib, the Prophet's uncle, accepted Islàm that very night. He afterwards ad- 
dressed the men of Aws and Khazraj and explained to them the difficulties they would have to encounter if they under- 
took to protect the Prophet and his religion from the persecutions of the Quraish ; but they solemnly promised to help 
the cause of Islâm and to defend it with their lives : thence the appellation ansar (helpers) by which the early Muslims 
of Al-Madinah came to be known in hístory. Then the Prophet selected twelve men from among them and appointed 
them as elders over the new Muslim community of Yathrib. One of them was ‘Ubadah ibn as-Samit, the narrator of 
Tr. 17; he had been a member of the first and second deputations at Al-'Aqabah. 


In consequence, the Quraish doubled their efforts to crush Muhammad and his followers, When the persecutions 
reached their climax, the Prophet ordered all his Companions to emigrate to Yathrib. He waited until they departed, 
and then left Mecca, accompanied by Abü Bakr and 'Ali, and reached Yathrib on the 12th of Rabi' al-awwal, 1 H. 


43. 'Isdbah, here translated as " £roup," denotes a company of 10—40 persons, 

44. Allusion to the barbarous custom of the pre-Islàmic Arabs who used to kill those of their new-born daughters 
which were regarded as superfluous. 

45. Literally : “which you make up between your hands and feet." 


46, Al-ma'ráf, here translated as “ right conduct," literally means “ that which is known "—that is, known as good. 
It implies the sum total of all rules of conduct laid down by God and His Prophet, Thus the Prophet, after having 
emphatically pointed out the sins of which the heathen Arabs were particularly guilty, concluded his appeal with the 


The vow thus formulated was the one which Muhammad demanded, on the Occasion of the first deputation to Al- 
"Aqabah, from the men of Yathrib. It has since been known as "the vow of women” (bai'at an-nisd') because the 


world but also for the next, because God does not punish man twice for the same thing. 


49. The term bai'ah (*vow" or * pledge") plays a Very prominent part in Islâm. It generally denotes a solemn pledge 
of allegiance given to a leader by his followers and binding them to absolute obedience. After having pledged oneself 
in such a way a Muslim cannot be released from the obligations resulting thereof except in three cases: if the person to 
whom the pledge was made dies, or relinquishes his leadership, or orders his followers t. 
shari'ah or to cease doing things ordered by the sharí'ah. According to the Islâmic Law, it is a duty of Muslims when- 
ever they organise themselves, to elect a leader and to take a vow of allegiance, Thus, bai'ah isa cardinal point in the 
Islámic conception of authority and a conditio sine qua non of the social and political collaboration of Muslims, and con. 
sequently, the basis of the Islamic State Constitution. (Note continued on next page.) ae 





SECTION XI olus (UN) 
THE FLIGHT FROM SEDUCTIONS® IS (AN ACT) S i 
OF RELIGION = 
. . \ 5 \ . Ф 0 
(19) ‘Abd Allah ibn Maslamah related to us, on ae Ee A 2 Ka 


the authority of Mâlik, on the auth zii NES eae "A. 2 
Abd ar-Rahman ibn ‘Abd Allah ated ae حدثنا عبد الله بن مسامة عن مالك‎ (ЎА) 


ar-Rahmân ibn abi Sa'sa'ah, on the author- \ у> m. 22 
ity of his father," on the authority of Abü Board | عبد الله بن عبد‎ OZ: عبد ال‎ 


Sa'id al-Khudri, who said : سعد الخدرى أنه‎ al صعصعة عن اسه عن‎ 
HE Apostle of God said: “Ere long the 3 قال:‎ 
best property of a Muslim will be small = VM 
cattle; he will go with it unto the summits of OS, قال رسول الله [ص] : « .بوشك ان‎ x 


mountains and unto places where rain des- : STE 
cendeth, that he might fly with his religion الجبال‎ an Le c lec e خير مال‎ 
from seductions.” Ез =< Aa р 
اقم الم ندنه مء الفتن.»‎ 
meom god لقطر‎ lesa: 


SECTION XII : | (١ x) 
THE SAYING OF THE PROPHET: "I KNOW MORE i n 2 5 
ABOUT GOD THAN ANY OF VOUS " : ; Ы 8 
HAN A «dU Se ДО MN 
And, behold, knowledge is an action of the heart, according МЕ WI 
to the Word of God, the Most High: ^- but He will take وأن المعرفة فعل القلب لقول الله تعالى: « ... ولكن‎ 
you to task for that which your hearts have earned." 5* < < pi С Ë £ 3215 
s" : . Da 


(20) Muhammad ibn Salam al-Bikandi related to R Й 
us, saying: * Abdah told us, on the authority 1:09 crux eu o. at Woe (v -) 
of Hisham, on the authority of his father,” i АД 


عبدة عن هشام عن اببه عن عائشة قالت : : on the authority of ‘A’ishah, who said‏ 


HENEVER the Apostle of God bade 1 e AN х н 
them? [anything] he bade them [to ёи e^ رسو لالله [س]‎ — 2 


" . . 0 5 - . - £ 
perform] actions according to their capacity J i> AS 0 gale» le من الأعمال‎ 

Sometimes, however, this term is merely used in its primary meaning of a solemn promise only morally binding on 
those who make it, as in the case of the vow demanded by the Prophet at Al-Aqabah. Later on, at Al-Madinah, when 
the Muslim community developed into an independent political unit, bai‘ah assumed its full practical as well as moral 
meaning; since then it stands as a symbol of allegiance to a Muslim authority. 

50. The term fitnah applies to everything which leads man astray from the right path: in the first instance, to de- 
pravities and corruptions of every kind; in the second, to persecutions, because they may force man to forsake his reli- 
gious and social duties ; and, ultimately, to such things as in themselves are not wrong, but may, by virtue of man's ex- 
treme attachment to them, cause a deviation from the right path (cf. Q. lxiv, 14/15). 7 

51. “Abd ar-Rahmân ibn ‘Abd Allah. I 

52. Atthe time prophesied in the above Tradition the religious corruption will be so great that it will be difficult 
for a Muslim to remain immersed in the affairs of the world and at the same time to live a righteous life. Then the only 
solution, for a religiously minded man, will be complete retirement from public life. The picture of a shepherd's life 
is not to be taken literally, but as a symbol of such retirement. 

53. Q. ii, 225.—--- that which your hearts have earned” refers to the recognition of God's Oneness and the inten- 
tion of submission to His commandments. 


54, ‘Urwah ibn az-Zubair. 
55. ie., his Companions. Whenever, in Traditions, the pronoun "they" is used without any direct hint as to who 


are the persons thus alluded to, the Companions of the Prophet are meant. 
56. Islàm is not an ascetic religion. It does not compel man to do things which are above his strength, nor to 


4 ; 5 FAR e 2 ل‎ 
renounce things towards which his natural instincts drive him. 
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[Once] they said: “Behold, we are not like |, الله! اث الله قد غفر لك‎ Bloe b dL 
unto thee, o Apostle of God; behold, God Wa n Kee ñ 
hath forgiven thee of thy sin that which is هدم من دبك و ناخر ,€ فبعصب حق‎ 
past and that which is to соте.” Then Һе E ales 1 d x 
grew wrathful till the wrath was visible on الغضب 44-93“ € 251 ان‎ op 


^ 


his face; thereupon he said: “ Behold, I am «lil |, Ge T 
he who feareth God more than any of you x PUMA dol af 
as os more about God than any of ali, (es ) 


SECTION XIII Js S dnos من كره أن عو‎ 


IT IS [A SIGN] OF FAITH THAT ONE LOATHE TO 
RETURN INTO UNBELIEF SAME AS HE LOATHETH . Js VI النارمن‎ à b 
TO BE THROWN INTO FIRE “ 
(21)  Sulaimàn ibn Harb related to us, saying: سان بن حرب قال: حدثنا شعبة‎ GA (r \) 
Shu'bah related to us, on the authority of Le le Ze 
Qatádah, on the authority of Anas, vx] عن قتادة عن الس‎ 


N the authority of the Prophet, who Se cd aaa ia ч 

О said: “ Whoso hath three things in him من كن افيه‎ У» قال:‎ @ ce — 3 
hath come upon the sweetness o£ faith: he A 
unto whom God and His Apostle are dearer B s $ 
than aught beside them; and loveth man but 42 КЕ | الله حماسو اها » ومن‎ | 
for the sake of God; and loatheth to retug — ^^ ^ 7 7 ors Jo IP: UN 
into Unbelief, after God hath saved him, فى الكفر بعد اذ‎ du Ole Ao الا لله“ ومن‎ 


same as he loatheth to be thrown into fire.” ® : 5 apa dă 
KW bh le S EA ia 


وجد حلاوة الابمان: من كان الله ورسو 


SECTION XIV 


[CONCERNING] DISTINCTIONS BETWEEN THE Sa (\ &) 

FAITHFUL WITH REGARD TO ACTIONS oe 
(22) Isma'il related to us, saying: Mâlik related Lei Wenn) Latz 
to me, on the authority of "Amr ibn Yahyâ J у се У d^ dela 


al-Mazini, on the authority of his father,” قال حدق مالك عن عمرو‎ Lac] Lia 






58. "Fear of God" (one of th meanings of taqwâ) be 


is absurd to deny to the Prophet the Possibility of committing mistakes, as some of the Muslim t i ing i 
human, and none is above error except God, But the mistakes of the P sace. Шой da, Erring is 


n, ог rophet were always, and i i 
by Divine Revelation: and this is the difference between the Prophets and other mortals, Ke EE 


59. cf. Tradition 16, True to his system of placing Traditions according to the subject 
quotes the same saying (with a different îsn4d) again, this time as an e 


mphasis on th ti in fai š 
loathing of Unbelief, while in Tr. 16 the sweetness of faith was emphasised, i a ah shat 3 


60. Yahya ibn "Umárah—or, according to An-Nawawi, ibn ‘Uthman—al-Mazini (UQ i, 197), 
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ПИТАЕТСЯ 
أهل الجنة‎ Ja SB] ell E 
ue م قول الله‎ GU النار‎ gel, dl 
«أخرجو ام نكان فى قلبه مثقال حبة من خردل‎ 
من اعان!» فيخرجون منها قد اسودواء‎ 
» الحيا أو الحياة‎ Sods 

“ieee 
الحبة فى جانب السيل؛ أل تر‎ sto dos 
«4 صفراء‎ c) 

قال وهيب: حدئنا عنرو: «الحياة » وقال: 

«خردل من خر »+3 
)07 حدثناحدين عبيد اله : حدثنا ابراهى بن 
سعد عن iwl al ye ое е‏ 
أبن سهل أنه سعع أباسعيد الخد رى يقول: 
zal e Ul by fi do SE‏ 
الناس e lg t ual agde aude Oe‏ 
الثدى ومنها مادون ذلك؛ وعر ض على تمر بن 
ЛЕ‏ وعليه قي صبحره.  »‏ قالوا : فا أولت 


on the authority of Aba Sa'id al-Khudri, 


ON the authority of the Prophet, who 

said: “'Those of the Paradise will enter 
the Paradise, and those of the Fire the Fire"; 
then God, the Most High, will say: ' Take 
out [from the Fire] in whose heart there 
was as much of faith as a grain of mustard 
seed!’ Then they will be taken out of it, al- 
ready scorched; and will be thrown into the 
River of Rain, or of Life,” 


— Malik? was doubtful [about this word]^— 


“then they will grow™ as the herb groweth 
along the river-bed ; didst thou not see that 
it cometh out yellow and folded? "* 


Wuhaib® said: ‘Amr related to us, “of Life"" 
and he said: “mustard seed of good." ^ 


Muhammad ibn ‘Ubaid Allah related to us: 
Ibrahîm ibn Sad related to us, on the 
authority of Salih, on the authority of Ibn 
Shihàb, on the authority of Abü Umâmah 
ibn Sahl, who heard Aba Sa‘id al-Khudri 
say: f 

HE Apostle of God said: “Whilst I slept 

‚ I saw people passing before me, and they 
wore shirts, some of which reached the 
breast, and some were even less. And there 
passed before me ‘Umar ibn al-Khattab, and 
he wore a trailing shirt."—They said: " And 
how didst thou interpret this, o Apostle of 


(23) 


1 
God ? "—He said : " [As] religion."^ zx ‹ Р VE »: ل‎ «s a) d ذلك با رسو‎ 
61. ** Those of the Paradise ". thatis, those who deserve Paradise owing to the righteous actions they performed 


during their life in this world ; and, correspondingly, “° those of the Fire ٠١ are the wrongdoers. 


62. cf. the isndd of this Tradition. 


63. The word hayd (rain) and haydh (life) are almost identical in sound ; thence the uncertainty on the part of the 


All authorities among the Traditionists agree that haydh is the right word ; they are supported in this view 
But even if the Prophet had said haya (rain) the meaning 
For the Arabs living in a hot, dry country rainfall is practically synonymous with life. Up to 


narrator. 
by the appendix attached by Al-Bukhari to this Tradition. 
would remain the same. 


this day the Bedouins of Arabia sometimes employ the word hayd as signifying “ life.” J 






64. Le, revive. 


65. Le, tender and of light colour—thus indicating the freshness of new life in the pardoned sinner. 


66. He wasnota contemporary of Al-Bukhari; the medium between him and the latter was Masa ibn Ismá'il H 







(FB i, 55). 
67. Thus correcting the doubt of the narrator Malik. 
68. Instead " of faith." 


69. ie., ardour of submission to religious commandments. As has been remarked in Il, 21, it is faith which. 


— 
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en 





Se ( \ o) 
te yl Er JI 


(rt) 


aJ ace Ui‏ بن بوسف: اخبرنا مالك عن 


r 


е о cyl‏ سال بن عبد الله عن أبيه 
[o] ot Jos JS‏ سی عل رر جل من 
الانصار وهو بعظ أخاه فى الحياء ؛ فقال رسول 


Së, ial li vesa [+] al 
21 (` 1) 
فان تنابوا وأقاموا الصلاة واوا الركاة خلواسبيهم‎ 


(ro)‏ حدئنا عد الله بن مد قال : حدئنا أبو روح 


ae 


الحرمى بن عمارة : حدثنا شعبة عن وأقد بن 
ol ge ea£ als : Jag‏ 7 
وار مول الله [س] قال : ol Syl‏ 
أقاتل الناس > يشهدوا أن لاله الالله وأن 
(ad‏ رسول الله ويقيموا الصلاة ويؤتوا الركاة؛ 
فاذا فعلوا dels bos lias al‏ 


1 
- 


= <. al الاسلام» وحسابے علی‎ KK 


É Wrong; and the Prophet meant to say: "Leave 
ve.” 


n. And 
alterna- 
* acceptance of the the temporal rule of the shari'ah 


but must be taken in conjunction with 


unishment for their earlier misdeeds ; but if after that 


uslim, under the law of shariah And it; 
iiem nd it is upon God 


d by fear or worldly motives, 


S prompted by it : this is Al-Bukhári's ; 
ing of Section xiv, The allusion to "Umar ibn al-Khattab implies that his religiou 


him about faith instead ; if his faith were perfect he would know how to beha 


on of the Qur'ân verse quoted by the author as the heading of this Sectio 
ur 


ân that, besides the acceptance of Islam or fight, there وز‎ another 
» Namely, th 
and the payment of Jizyah, so also the Prophet Stated this alternati 


Neither the verses of the Qur'an nor Traditions can be interpreted individually, eos тышы е SS 


Book II ] 
SECTION XV 
SHAME IS [PART] OF THE FAITH 
(24) ‘Abd Allah ibn Yusuf related to us: Malik 


told us, on the authority of Ibn Shihab, on 
the authority of Salim ibn ‘Abd Allah, on 
the authority of his father ^: 


1| Apostle of God passed by a man of 

the Ansar exhorting his brother in the 
matter of shame; and the Apostle of God 
said: “ Leave it! For, behold, shame is [part] 
of the faith.” 7 


SECTION XVI 


"AND IF THEY REPENT AND OBSERVE PRAYER AND 
PAY THE SACRED TAX, THEN LEAVE 
THEIR WAY FREE" 


"Abd Allàh ibn Muhammad related to us, 


saying: Abü Rawh al-Harami ibn ‘Umarah 
related to us: Shu'bah related to us, on the 
authority of Wâgid ibn Muhammad, who 
said: I heard my father? relate, on the 
authority of Ibn ‘Umar: 


ПЕЕ Apostle of God said: "I have been 
bidden to fight people until they bear 
witness that there is no deity but God and 
that Muhammad is the Apostle of God, and 
Observe prayer and pay the sacred tax.” Then, 
if they do so, they will save from me their 
blood and their possessions, except [what 
they might forfeit] within the bounds of 
Islâm; and their reckoning is with God.” * 


(25) 


other men whom the Prophet saw in his dream, 
70. ‘Abd Allah ibn ‘Umar ibn al-Khattab, 


71. Obviously, the brother had done or intended to do somethin 


this talk about shame, and talk to 
72. 0). іх. 5. 
73. Muhammad ibn Zaid ibn ‘Abd Allah. 
74. This Tradition is an explanati 
as itis stated in other verses of the Q 
tive for Unbelievers engaged in hostilities with Muslims 


other Qur'ân-verses or Traditions, 


75; That is, if they accept Islàm they are no more liable to p 
they commit crimes they will be Punished, like every other M 


alone to decide whether their acceptance of Islam Was sin 


l 





e 
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ol (1%) 


من قال ان الاعات هو العمل 
= لقول الله تعالى:« وتلك الجنة التى أو رثتموها eight Se‏ 
- وقال عدة من Jal‏ العام فى قوله تعالى:ء «فوريك ali‏ 
carl‏ ما كانوا يعملون » عن قول: «لا اله الاالله.» — 
وقوله تعالى : > هذا فليعمل العاملون. » 


(r3) 


dese U. Eum Uo 
بن سعد: حدثنا ابن‎ eo! Uia :Yb 
عن اى هربرة‎ ed شاب عن سعيد بن‎ 
gel ursa ر‎ sa 
— 4,4 1455 Al ОАР и v 
» قل : «مماذا؟»  قال:  الجههاد فى سبيل اللّه.‎ 
S قيل: «ثم ماذا»  قال : «حيح مبر ور.‎ > 


)۸ 4( باب 
اذالم يكن الاسلام عل الحقيقة وكان عل 
الاستسلام أو الخوف من القتل 


tb» 1i dU 4 4 —‏ الأعى اب : آمنا؛ gos‏ منوا ولكن 
قولوا: أسلمنا.» 





SECTION XVII 


(CONCERNING) THOSE WHO SAY THAT 
FAITH IS ACTION 


— according to the Word of God, the Most High: “This is the 
Paradise which ye will inherit for that which ye used to do." ® 
— And several learned men т said, concerning the Word of the 
Most High: “Then, by God, we shall question them about 
what they used to do” 78 — [that is], about the saying: “There 
is no deity but God.” 79 And the Word of the Most High: 
" For the like of this, then, let the workers work." 80 


(26) Ahmad ibn Yunus and Masa ibn Isma‘il re- 


lated to us, saying: [brahim ibn Sa'd related 
to us: Ibn Shihâb related to us, on the 
authority of Sa'id ibn al-Musayyab, on the 
authority of Aba Hurairah: 


аф з Apostle of God was asked? : "Which 
action is the most excellent ? "—He 
said: “Faith in God and His Apostle.— 
[The man] said: “[And] after that, what?” 
— He said: “Jihad in the way of God."— 
[The man] said : * [And] after that, what?" 
—He said: “A pious pilgrimage to Mecca.” 


SECTION XVIII 


IF (THE ACCEPTANCE OF) ISLAM IS NOT SINCERE, 
BUT DUE TO OUTWARD SUBMISSION AND 
FEAR OF FIGHT 


— [then it is of the kind mentioned] in the Word of the Most 
High: " The nomad Arabs said: “We have faith!’—Say [unto 
them]: ' Ye have no faith, but say, We submit." de 


And if it is sincere, then it is according to His Word—glo- 
tified be His name: "Behold, the religion with God is 





76. Q. xliii, 72.—Throughout the Qur'an faith is said to be the condition for entrance into Paradise; and here Para- 


Therefore it is only logical to say that faith, in itself, is action. 


dise is said to be the reward for actions. 


77. The Companions Anas ibn Malik and ‘Abd Allah ibn ‘Amr, and the tab‘ Mujahid ibn Jabr (FB i, 59). 


78. Q. xv, 92/93. 


79, In the opinion of those learned men (see II, 77) the question on the Day of Judgment "what they used to do" 
refers to man's faith in the Oneness of God ; thus, again, faith is regarded as action. 


80. Q. xxxvii, 61.—cf. II, 76. 


81. The man who asked was the Companion Abü Dharr al-Ghifâri (FB i, 59). 






For the relation between the tern 


for a Muslim, arising out of it will be found in The d 


82. A full explanation of the term jihád and of the obligations, £ 
Book of Jihad. Here it may suffice to say that jihád generally means à war undertaken in the cause of Islàm, and some- 
times also a moral or material endeavour, other than war, for the sake of God. e 
83. О. хіх. 14.—The word aslamná is here to be taken in its formal sense only, as denoting the action of 
surrender to the laws of Islàm, so far as the human society is concerned. t 


and îmân, see IL, 23, 
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Islam.” “—“And whoso seeketh as religion other than Islam, it فهو على قوله جل ذ كره : « ان الدين عند‎ asd) فاذاكان على‎ 
will not be accepted from him." & cita la blo GNIS SUE E 
(27) Abû ’l-Yamûn related to us, saying: Shu'aib MU Мы f M 6 S f 

told us, on the authority of Az-Zuhri, who قال: اخبر نا شعیب عن‎ l al kia (Yv) 

said: ‘Amir ibn Sa'd ibn abî Waqaás told me, с š LE 
G) the authority of Sa'd: The Apostle of 

God bestowed gifts on a group SEH وقاص‎ 

whilst I, Sa'd, was sitting [with him]: and e } d 
the Apostle of God omitted a man who سعد [رض] ان رسول الله ]^[ اعطى‎ ` еў® 


appeared unto me the best of them.” Then i sna: ^ 
l said: “O Apostle of God! What is thy — وسعد جالس» قترك رسول الله[س] رجلا‎ La 
هو اعجبهم‎ 


objection against such and such? For, by. — b sana lea ca 

God, I regard him as a Faithful"—Then he long سول‎ шо: E 

said: “Or a Muslim...” Then I remained — . We — عر‎ [NRI فلان؟‎ 

silent for a while; thereafter, what I knew ال‎ UM E z Că 

of him overwhelmed me, and I repeated my ما اعلم‎ ede 3 УШ. A Hal 

saying and said: “ What is thy objection I 

against such and such? For, by God, 1 عن فلان؟‎ Nl seks gla منه فعدت‎ 

gard him as a Faithtul."— Then he said. « Or 2 Breu: но СЬ 

a Muslim..." Then I remained silent for a “<. Ls, فوالله انى لأراه مؤمنا . « فقال: دا‎ 
hile ; thereafter, what I k f hi - К у 

while ; thereafter, wha new of him over Das «a dell. sé e Cus esc 


whelmed me, and I repeated my saying, and 


the Apostle of God repeated [his]. There- SH - ч 
after he said: “O Sa'd! Behold, I bestow a Lech: وعاد رسول الله [س]. م قال:‎ 24 


gift upon a man—whilst another is dearer __ asi | i ЕЕ . 
unto me than he—for fear that God might لی‎ Kee عطى أ لر جل‎ Уд 


precipitate him into the Fire," 9 =<. UJ à A 45 أن‎ 445 


Ө о aae ele dyal: JE a JI 





gion is a matter of individual preference, and that every unitarian religion is equally good in the sisht of God provided 
man lives a righteous life. The Qur'ân says: " Whoso seeketh as religion other than Islàm, it ; 
him,"—that is, the path of Islam is the only right path. God in His infinite clemency will certainly take into account 


of which he insisted are not universally binding. Muhammad himself regarded his mission as world-wide and directed 
his injunctions to mankind at large. He had not been sent to a particular Community: it is nothing but the б 
of his £uidance which binds men together into the community of Muslims. To say that Muh Stee 





الزمرى عن الزهرىة 


oL Ga) 
السلام من الاسلام‎ 


"T‏ « ثلاث من ججعهن فقد مع الايمان : الانصاف من 
نفسك و بذل السلام للعالح و الانفاق من الاقتار.» 
A Lier (т^)‏ قال: حدثنا الليث عن يزيد بن 
Мар păi petra‏ 
ON‏ 


12 and has been, therefore, omitted here. 





A br) 


ا العشير 
А 0з Э‏ فبه عن [o] ll co e dl‏ 
DN‏ حدثناعبد الله بن مسامة عن مالك عن زيد 
ابن أسلم عن عطاءين يسارعن | JU puso‏ 
са Л»: ЛОВ‏ النار: فاذا أ كثر 
7 أهلها vleit‏ يكفرن.» - قيل: le‏ يكفرن 
Un = dl I‏ العشير о,‏ 
Pool galt dl ONDE‏ 
cal scd а ЧЧ‏ منك 


S Ir uou 











receive any gifts (which 
d by God. With regard to his Compan- ` 


“covering up” or“ denial"; in its well-known ^ 
Kufrán with regard to favours received (which ` 
because the object of the 
1 of God, or Unbelief. It is evident from the pre- 
s well, and does not necessarily mean that a person 


ove isnad is in every detail dentical with Tr. 


ew faith and was afraid they might, if they did not 
consequence, be punishe 


literally means 


t denotes the refusal to admit truth, i.e., unbelief. 
therefore, synonymous with " ingratitude." 


Here this word has been left without translation, 
with a denia 


is term can be applied to other "negations" a 


d in The Book of Menstruation of this work, 
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de: vis. la?‏ ومعمر وابن اخى 


Also, Yanus, Salih, Ma'mar and the son of 
Az-Zuhri's brother” narrated this [Tradi- 
tion], on the authority of Az-Zuhri. 


SECTION XIX 
THE GREETING IS (AN ACT) OF ISLAM 


And ‘Ammar said: " He who combineth three things hath 
combined the faith [in himself]: justice out of thy free will, 
the offering of greeting unto everyone, and the spending [on 


others] whilst [thou art thyself] poor.” 

(28)  Qutaibah related to us, saying: Al-Laith re- 
lated to us, on the authority of Yazid ibn 
abi Habib, on the authority of Aba '1-Khair, 
on the authority of ‘Abd Allah ibn “Amr. 


NOTE.—The Traditio nbelonging to the ab 


SECTION XX 
INGRATITUDE" TOWARD THE MATE 


of kufr®; regarding this there 


—and there are different degrees 
hority of Abu Said, on the 


exists [a Tradition] on the aut 
authority of the Prophet.?* 


(29) 


Maslamah related to us, on 
the authority of Malik, on the authority of 
Zaid ibn Aslam, on the authority of 'Atà' 
ibn Yasâr, on the authority of Ibn “Abbas, 


who said: 


а аа Prophet said : " I was shewn the Fire: 
and most of its inmates were women 
who had been ungrateful."—Someone said: 
* Had they been ungrateful toward God ? "— a 8 
He said: “ They had been ungrateful toward 
the mate and ungrateful with regard to 
favour [received]: if thou always hast 
shewn favour unto one of them, [and] there- 
after she seeth aught of thee [which 


‘Abd Allah ibn 


certain as to their firm adherence to the n 
obviously were few), leave the fold of Islam and, in 
ion Ju'ail he had no such fears. 

90, Muhammad ibn ‘Abd Allah ibn Muslim. 


91. The word in the Arabic text, kufrdn (from kufr) 


theological sense i 
is the subject of the subsequent Tradition) is, 


92, Literally : kufr less than kufr.“ 
author is to show that not every kind of kufr is identical 
ceding Note that th 
who commits any of them ceas 

93, This Tradition is quote 


es to be a Believer. 


e 


° 
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displeaseth her], she saith: ‘I never experi- = ا و‎ 
enced any goodness from thee !’”% 


SECTION XXI cob (9 


SINS ARE [A RELIC] OF THE TIME OF 
IGNORANCE % 


—and none can be called an Unbeliever for committing aught 
of them, except for ascribing partners [unto God] %_— according А pe 
to the saying of the Prophet: " Behold, thou has something of : [ص]‎ ull Jd -ولا بكار صاحها بارتكابها الا بالشرك‎ 

the Time of Ignorance in thee "97. —and the Word of God, the ELE EY [Б وة‎ «ilal. cl = Г» 
Most High: “Behold, God forgiveth not that a partner be as- 6 7 éi وقول | لى: «ان‎ -- » ее ер лы тед" 


cribed unto Him, and forgiveth [all] beyond that unto whom شاء.»‎ ol ما دون ذلك‎ Aën a d ol 
Не 8 


dell) LU 


(30) Sulaiman ibn Harb related to US, saying:  ; . 5 e Lis pe 
Shu bah related to us, on the authority of dea EE Ole Lae (r-) 
asi ie 


Was 


N the authority of Al-Ma'rar, who said: : У 
О I met Aba Dharr at Ar-Rabadhah,” and ou JL ابادر‎ cud): Jb المعرور‎ `2 = 
he wore a double garment," and his slave bh e : < 

[also] wore a double garment; and I asked غغلامه حلة؛ فسالته عن‎ deo de ule, 
him about this." Then he said: “Behold, I . . = t zz a AS 
had abused a man™ and offended him on the 29 >) =L. ذلك فقال: «الى‎ 


subject of his mother. Then the Prophet , DÉI A sut li 
said unto me: ʻO Abû Dharr! Didst thou 2°” Ы c d بامه؛ تقال‎ 


offend him on the subject of his mother? ¿lal انك اص 3 فك‎ cal, dj el 
Behold, thou hast something of the Time of АДА. sS EC 


Ignorance in thee™ They are your brethren, تحت‎ A اخوا نكم خو لك جعلهم‎ 


95. See I, 19, 


96. This is a refutation of the Preposterous attitude of many 'ulamá in the Past and the present who—like the 
Khárijiyah of yore—are only too ready to apply the designation of Unbeliever (kâfir) to anyone w 


› Г ho, while believing in 
God and His Prophet Muhammad, in practice disobeys this or that of God's or the Prophet's commandments, In reality, 


such people can only be called 'ási ("disobedient"), while a báfir (in the accepted theologica] sense) is only he who 
denies God or His Prophet or the Revealed Book. 

97. See subsequent Tradition. 

98. Q.iv, 48. 

99. A place about three stages from Al-Madinah, on the way to Al-'Iráq. 


100. The Arabic word hullah denotes a garment, generally new, consisting of two pieces of the same material: a 
loin-cloth (izár) reaching to above the ankles and a loose Wrap (ridá') worn over the shoulders, This was the dress of 
the Arabs at the time of the Prophet; it still is worn in Al-Yaman and Al-Hadramawt. 


101. Al-Ma'rür was astonished to see Abü Dharr's slave wearing the same clo 


Í the same Tradition, quoted by Muslim, the words “of my brethren” (; i 
faith) are added. The Traditionist Walid ibn Muslim says (accordi eas ү: шы 


ng to FB i, 65) that the man in question was 
Bilal, the mu’ addhin of the Prophet: Aba Dharr, in his Previous haughtiness, abused him b i 
ui pa C him because he thought himself bet- 


„103. Allusion to the harsh treatment of slaves in Pre-Islamic times, 





„i DE. că Sai‏ تحت ده فلرطعمه 
Ue a Yy toob W aalis xiv‏ 
А,‏ ذا نكلفتموم فأعينو ٠.‏ )د 
cu (хх)‏ 
“وان طائفتان من المؤمنين اقتتلو | 
dau pla‏ 
— فسماهم « المؤّمنين. » 
Wi E Vis, JE‏ الممارك : حدثنا 
BER E Uo m VU. ale‏ عن 
ot!‏ 
رك O. CX‏ قيس قال: ذهبت 
2%„ هذا الرجل 24 أبوبكرة. فقال: 
pai ici et a‏ هذا الرجل.» 
E‏ «ارجم! КУТАА}; car Ul‏ 
A ۶ Sy,‏ المسامان ex‏ فالقانل 
واللقتول فى النار. » - فقلت: «بارسول اله 
هذا القاتل؛ ها بال المقتول؟»- قال: »41 


these servants of yours whom God hath plac- 
ed under your authority. And whoso hath 
his brother under his authority shall give 
him to eat of what he eateth himself, and 
shall clothe him with what he clotheth him- 
self. And burden them with naught which 
is above their strength; and if ye burden 
them, then help them.’”™ 


SECTION XXII 


“AND IF TWO GROUPS OF THE FAITHFUL FALL 
TO FIGHTING, THEN MAKE PEACE 
BETWEEN THEM” د‎ 


—and He called them “the Faithful.” +° 


‘Abd ar-Rahman ibn Mubarak related to 
us: Hammad ibn Zaid related to us: Ayyüb 
and Yânus related to us, on the authority 
of Al-Hasan, 


(31) 


ON the authority of Al-Ahnaf ibn Qais, 
who said: I went to the succour of that 
man; and Abû Bakrah met me and said: 
“Where dost thou $0? "—1 said: " To the 
succour of that man.’—He said; “Go back ! 
For, behold, I heard the Apostle of God say: 
‘If two Muslims meet with their swords, 
then the slayer and the slayed [will go] into 
the Fire’-—Then I said: “O Apostle of God! 
This [may be the case with] the slayer; but 
what about the slayed ?'—He said : ‘Behold, 


he was bent upon slaying his companion.” ® = poit, قتل‎ Де La y QS л 
104. The social justice of Islàm demands that those in authority treat their subordinates (slaves, servants, employ- 


The social distinction of men, necessary 


ees) as human beings with the same human rights as they enjoy themselves. 


in every organised society, is based on the difference of the duties they have to perform, and not on a difference with 


Aba Dharr, thus reprimanded by the Prophet, at once took the lesson and dressed his 


regard to their human status. 
own slave in the same clothes he himself used to wear. 


105. Q. xlix, 9. 


106. This is Al-Bukhari’s argument against the Khárijiyah and the Mw'tazilah (a school of thought which flourished 
some time durin£ the ‘Abbaside Caliphate). The Mu tazilah declared that one who commits great sins (kabá' ir) ceases to 


me who committed even a minor sin, an Unbeliever 





be a Faithful; and the Khárijiyah went further and called everyo 


(cf. Il, 2). But in the above Qur'ân-verse the designation “Faithful” is used even in respect to those who commit — 







of the greatest sins in Islàm, namely, hostility against other Muslims. Thus it is shown that no sin, with the excep- 

tion of a direct or indirect denial of the Oneness of God, can cause a Faithful to lose his status as such (cf. IL, 96). ` 

107. The person referred to was ‘Ali ibn abi Talib, and the occasion the “battle ‘of the camel” in which ‘Ali foug 

against ‘A’ishah, Talhah and Zubair (10th Jumada'th-thaniyah, 36 H.—4th December, 656 C.). j 
108. All Muslims are brethren and should, therefore, be good companions. 


one 


HEN Ll 
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غلم دون غلم 

(rv)‏ حدثنا أبو الوليد: حدثنا شعبة؛ (ح) قال: 
Sle‏ «الذين امنوا ولم eel ga‏ 
«dl‏ قال اصحاب Lats s [^] dil ZE‏ 
lo idi Job‏ الشرك اظلم 
ple‏ 

(vs)‏ كت 

علامات BLL‏ 
С‏ أبو الربيع :حدثنا Слас”!‏ 
جعفر: حدئنا نافع بن مالك بن ألى عامس أبو 
iza aloe eoe dae‏ 
عن النى [عا قال: «ابة BU‏ ثلاث: 
اذا حدث كذب» واذا وعد أخلف» واذا 


(rr) 


اؤْتمن خان.» 
(re)‏ حدثنا قبيصة بن عقبة قال: حدثنا سفيان 
عن الأعمش عن عبد الله بن مرة عن مسمروق 
عن عبد الله بن مرو 





b II] 


SECTION XXIII 
[THERE ARE] DIFFERENT DEGREES OF WRONG!» 


Abû '1-Walîd related to us: Shu'bah related 
to us;—he™ said: Also, Bishr related to 
„me, saying: Muhammad related to us, on 
'the authority of Shu'bah, on the authority 
of Sulaimân, on the authority of Ibrahim, 
on the authority of ‘Alqamah, on the au- 
thority of 'Abd Alláh: 
WHEN [the verse] *' Those who have 
faith and do not obscure their faith 
with wrongdoing” ™ was revealed, the Com- 
panions of the Apostle of God said: “Which 
of us doth not commit a wrong?"—Then 
God sent down [the Revelation] : * Behold, 
the ascribing of partners [unto God] is in- 
deed a tremendous wrong.” 2? 


(32) 


SECTION XXIV 


THE MARES OF A HYPOCRITE 
(33) Sulaiman Abà "r-Rabi' related to us: Ismá'il 
ibn Ja'far related to us: Nafi‘ ibn Malik ibn 
abi ‘Amir aba Suhail related to us, on the 
authority of his father," on the authority 
of Abt Hurairah, 


(25 the authority of the Prophet, who 

said: "The sign of the hypocrite is 
threefold : when he speaketh, he lieth: when 
he maketh a Promise, he keepeth it not ; and 
when he is trusted, he betrayeth.” 


(34)  Qabisah ibn ‘Uqbah related to us, saying: 
Sufyân related to us, on the authority of 
Al-A'mash, on the authority of ‘Abd Allah 
ibn Murrah, on the authority of Masrüq, on 


the authority of ‘Abd Allah ibn ‘Amr: 







109. Literally; “ wrong less than wrong.” 


110. i.e., Al-Bukhari. As to the meaning of the letter ^ in the Arabic text, see II, 37. 


is not necessarily annihilated by wrongdoing: it is 


111. Q. vi, 82—With this verse Al-Bukhari proves that faith 


only “ obscured,” that is, lessened in value and in force. 


112. Q. xxxi, 13.—The adjective "tremendous" in connection with "wrong" implies that there must exist lesser 


The wrong 


degrees of wrong as well; therefore the heading of this Section: "(There are) different degrees of wrong." 


which consists in ascribing of partners to God is of such a nature as to annihilate faith. Beyond this, every wrong is 


pardonable, 
113. Mülik ibn abi 'Amir. 
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VERE -‏ قال: « gol‏ من كن فيه 
Calle Cal OS‏ وم نكانت فيه خصلة منهن 
كانت فيه خصلة من النفاق حتى D Lea‏ 
Bei‏ خان» واذا حدث كذب» واذا عاهد 
غدر؛ eck thy‏ .£ 
تابعه شعبة عن الأ عمش + 
(ve)‏ باب 
E‏ القدر من الامارن. 
n Hi‏ أُخبنا شعيب قال: 
حدثناأبوالزنادعن الأعرجعن ألى هريرة قال: 
Jy SEE‏ الله [س] : «من يقم ليلة القدر 
مانا واحتساباً غفر لما تقدم من ذنبه. ٠»‏ 6د 
cu‏ 


الجهاد من الامارتف 
حدثنا حرى بن حفص: حدثنا عبد الواحد: 
حدئنا عمارة : حدثنا أبو زرعة بن عمرو قال: 
Аса"‏ 
e E‏ اس] قال: «انتدب الله لمن 


(r) 


GR Prophet said: " Whoso hath four™ 

things in him is an utter hypocrite; and 
whoso hath something of these in him hath 
something of hypocrisy in him until he giv- 
eth it up: when he is trusted, he betrayeth ; 
when he speaketh, he lieth; when he giveth 
a pledge, he breaketh it; and when he con- 
tendeth, he revileth.” 


Shu'bah concurred with kum ^ 


SECTION XXV 


THE VIGIL DURING THE NIGHT OF DESTINY "® IS 
[AN ACT] OF THE FAITH 


Abt'l-Yamân related to us, saying: Shu'aib 
told us, saying: Abü 'z-Zinàd related to us, 
on the authority of Al-A'raj, on the author- 
ity of Aba Hurairah, who said : 
HE Apostle of God said: “ Whoso keep- 
eth awake during the Night of Destiny 
with faith and in view of God alone, shall be 
forgiven that which is past of his sin.” 


(35) 


SECTION XXVI 
JIHAD IS [AN ACT] OF FAITH 


Harami ibn Hafs related to us: * Abd al- 
Wahid related to us: ‘Umirah related to 
us: Abü Zur'ah ibn ‘Amr related to us, say- 
ing: I heard Aba Hurairah [relate], 


N the authority of the Prophet, who 
said: “God [saith]: ‘1™ promise unto 


(36) 





114. In the preceding Tradition the Prophet speaks of three things as being characteristics of a hypocrite; in this 
Tradition he mentions four. This does not mean that these three or four bad traits of character are the only ones which 


make for hypocrisy: they are its most outstanding signs. Such an enumeration of the most outstanding traits of one and 


It never excludes the possibility 


the same thing is typical for the Arabic idiom, and is very often found in Traditions. 


of other elements of the same thing being equally significant, and is thus a parallel to the Arabic use of superlatives, 5 


explained in I, 34. 


115. ie., with Sufyân (cf. isndd), thus corroborating the latter's version. 


ch the first verses of the Qur'àn were revealed, in which 

But the commentators are not unanimous on the subject 
f historical evidence but of guesswork. 
f the last ten nights of Ramadân. Most commentators 


It would, how- 











has stated, on several occasions, that on the Night 


116. This night of Ramadân is believed to be the one on whi 


case it probably would be the night of the 17th ot Ramadân. 


of the date ; their widely differing opinions are the result not o 
ever, appear from Traditions (e.g., Tr. 49) that this night is one o 
The Prophet 
of Destiny every sincere supplication of a true Believer will be fulfilled, and he, therefore, requested his followers 
keep awake during that night and to pray to God. Owing to the uncertainty regarding the date, pious Muslims deve 


acchpt the 27th of that month as the probable date. 


the last ten nights of Ramadan to these vigils and prayers. 


117. In the original, the first half of this sentence is in the third person and the second half in the first pers 
it is impossible literally to render into English this idiomatic peculiarity (called iltifdt) of the Arabic langua 


Ee 


FAITH 57 
Boch II ] THE BOOK OF 


him who goeth forth [to fight] in My Re سبيله لا يخرجه اللا امان ى وتصدیق‎ 3 c 
ompted by faith in Me and belief in y EE tos 

pr m that I will let him return [alive] غنيمة او‎ n | نال من‎ k ان ارحعه‎ = D 

with whatever he hath obtained of reward ® id D 

and spoil? or will let him enter the Para- Pv 

ISE ' " ы e 
“Апа [said the Prophet,] were it not for ا‎ ael لذ إن اق على‎ Am 

the hardship it would cause to my commun- ston a 

سر به ولو ددت الى اقتل فى سديل الله e‏ احا ity," I would not remain ES SE‏ 

tion"* indeed I would long to be killed in OT 

the way of God, [and] thereafter [again] to =< e, bal 3 L | Є اقتل‎ € 

be made alive, [and] thereafter [again] to be 

killed, [and] thereafter [again] to be made 

alive, [and] thereafter [again] to be killed 22 " 


wale, (v v) 
SECTION XXVII ١ i 


SUPEREROGATORY WORSHIP! DURING RAMADAN ~ Ale قيام رمضان من‎ i 
IS [PART) OF THE FAITH š 


0 ° 5 .% 5 .. ۳۷ 
(37) Ismá'il ао m i o Sls related مالك عن ابن‎ gr قال‎ ac \ а= ( ) 
to me, on the authority of Ibn 1280, ده‎ 02 : : К 
the authority of Humaid ibn ‘Abd ar-Rah- al عن عن‎ Л | بل عبث‎ ш> e ol 
man, on the authority of Abi Hurairah : هريرة‎ 


whole sentence has been rendered in the first person. A Tradition in which God Himself is made to speak is called 
hddith qudsi (“Sacred Tradition”). 


118. ie. title to reward in the Hereafter. 


119. Spoils obtained in jihâd do not diminish the moral value of man's endeavour, provided the original motive was 
the desire to serve the cause of God. 


120. ie., if he is killed in the war, 


121. The Prophet knew (because he demanded it from his followers) that all his actions would for all times be the 


standard of behaviour for Muslims ; therefore, if he would go out with every expedition every Muslim would think 
same under all circumstances, In reality, jihdd is an obligation for the Muslim 


123. In this saying of the Prophet is emphasised the Supreme importance of jihdd which will be discussed in the 
commentary on The Book of Jihad. It remains here to Point out Al-Bukhari's motive for placing this Tradition between 
others dealing with the merits of worship and fasting during Ramadan. The primary meaning of jihdd is “great endeay- 
our” or “great exertion": and this can also apply to the exertion of fasting during a whole month and vigils during ten 
consecutive nights (cf. IT, 116). Further, in the above Tradition dealing with jihad the expression “prompted by faith 
in Me” clearly indicates that the 


Motive of a true mujâhid must be the desire to please God. In the preceding and sub- 
sequent Traditions on Ramadân a Very similar phrase 


that Al-Bukhari, always intent on 


124. The term tatawwu*' generally applies to supere 
. the obligatory acts (fard'id; sing., fard). 


Togatory acts of worship (парафії; sing., nafl) performed beyond 
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"pue Apostle of God said: “ Whoso spend- Olas) ch су? أن رسو ل الله [س] قال:‎ 


ايعان واحتساباً غفر له ما تقدم من ذنبه. ٠6ت‏ 
(xa)‏ باب 
حدثنا ابن سلام قال: أخبرنا مد بن Jes‏ 
LE oF, Boe : JU‏ 
diu‏ هريرة قال: 
لقال رسول اله [س] : دمن صام رمضان اما 
و احتساباً غفر له ما تقدم من Kea‏ 


col (+4) 


pd pl 
وقول النبى[ص] : «أحبالدين الىالله الحنيفية السحة.»‎ 
Lia بن مطهر قال:‎ eU ace Uia (ra) 
على عن معن ,ن تمد الغفارى عن‎ e ut 
سعید بن ای سعید المقبرى عن الى هريرة‎ 


>2 عن الني [س] قال: «ان الدين cps‏ 


(т^) 


eth Ramadân with faith and for the 
love of God, shall be forgiven that which 15 
past of his sin." 


SECTION XXVIII 


IT IS [PART] OF THE FAITH TO FAST DURING 
RAMADAN FOR THE LOVE OF GOD 


(38) Ibn Salam related to us, saying: Muhammad 
ibn Fudail told us, saying: Yahya ibn Said 
related to us, on the authority of Abû 
Salamah, on the authority of Abû Hurairah, 


who said: 
AR Apostle of God said: “ Whoso fasteth 
during Ramadân with faith and for the 
love of God, shall be forgiven that which is 
past of his sin." 


SECTION XXIX 
THE [ISLAMIC] RELIGION IS EASY TO PRACTICE 


And the saying of the Prophet: “ The religion dearest unto 
God is that which is based on the belief in His Oneness!” and 
is easy to practice.” 126 


(39) ‘Abd as-Salam ibn Mutahhar related to us, 
saying : ‘Umar ibn ‘Ali related to us, on the 
authority of Ma'n ibn Muhammad al-Ghi- 

fari, on the authority of Sa'id ibn abi Sa'id 
al-Maqburi, on the authority of Aba Hurai- 


rah: 
N the authority of the Prophet, who 
said : “ Behold, the [Islamic] religion is 
easy to practice ; and none may overdo this 


e 
religion but it overwhelmeth him." So take شاد هذا الدين احد الا غلبه؛ فسددوا‎ gs 
125. Regarding the literal meaning of hanif, see I, 12. Here, as in the Qur'àn, this word is to be taken in its second- 
ary meaning of one who believes in the Oneness and Indivisibility of God in all His manifestations and lives a righteous 
life. Asthe noun form hanif was associated in the Qur'an with the name of Abraham, the commentators generally 
interpret ad-din al-hanifiyah as “ the religion of Abraham.” This, however, does not help us because we know nothing 
definite about the religion of Abraham except that it was based on the belief in the Oneness of God. Accordingly, the 


adjective hanifi (fem., hanifiyah) has been translated as “ based on the belief in the Oneness of God." 
126. The isndd of this Tradition did not stand the test stipulated by the author, and he did not formally incorporate 


Tt can be found, with complete isnád, in MIH i, 236. 


it in his compilation. 


127. Exaggeration in religious matters is discouraged in Islâm because it tends to detract man from the natural way 
of living and “overwhelms” him in the sense of imposing too great a strain on his physical and psychical faculties. It is 


Islâm is a programme of 


said in the Qur'ân (ii, 286): " God imposeth not upon any soul a duty beyond its capacity." 


natural living; and it strongly disapproves of austerities and acts of self-denial (rahbániyah) favoured by other religions 


as the activity of man is concerned, can be compres 
“ Make the best use of all your capacities and faculties for your own and for others’ sake—and don’t 


as a means of spiritual progress. The teachings of Islam, so far 


into a few words : 


try to £o beyond that." It can be said with fairness that the extravagant devotional practices of so many Sofis do not 
coincide with this elementary principle of Islâm ; their austerities betray the influence of non-Islàmic (mainly Christian 





the middle path and approach [perfection]'* وا واستعينو | بالغدوة والر وحة‎ rly! وقار لو‎ 
and be of good cheer, and take to your aid DE HE 
the prayers in the morning, in the afternoon =< . AA O^ Lei? 


and a little [also] at night? " 
(۳۰) 
SECTION XXX 2285 


PRAYER IS [PART] OF THE FAITH 4 من الاما‎ SWAT 


And the Word of God, the Most High: “And God did not Sen . Wr - 21 ` PS 
wish DF your faith be of no avail ” that is, your prayers co » نكر‎ lc 1 e J wi وما كان‎ d : sa 
toward the [Sacred] House? «Iac < 
(40) “Amr ibn Khâlid related to us, saying: حدثنا عمرو بن خالد قال: حدثنا زهير قال:‎ (t .) 

Zuhair related to us, saying: Aba Ishaq re- К Ser T 
lated to us, on the authority of Al-Barà* 5 حدثنا ابو اسحق عن لبر‎ 


WHEN the Prophet first reached Al- & Al قدم‎ Е النى [س] كان‎ š | = 
Madinah, he alighted at his grand- š : 


© . 
parents’ على احداده‎ dm 


clearly defined our religious duties. An attempt to exceed them indirectly implies that those teachings are not complete 
—for a Muslim an impossible position, 


128. ie, according to your capacity. 


generally performed at these times. Here they stand for the daily Prayers: in the morning (fajr), in the afternoon 
(zuhr and 'asr) and at night (maghrib and "ishá'). 


130. Q.ii, 143.— This refers to the change of the qiblah (see II, 136) from Jerusalem to Mecca, ordered in Rajab, 
2H. Before this and the preceding and the following verses were revealed, the Muslims used to pray in the direction 
of the Temple of Jerusalem; and some of the Companions thought that now that the change was ordered their earlier 
prayers had lost their value, To allay their fears God revealed the above Qur'àn-verse stating that nothing is futile that 


131. There is some difference ot opinion regarding the expression al-bait (the house) used here by Al-Bukhari. Tt 
generally denotes the “ House of God” in Mecca, i.e., the Ka'bah; but it is obvious that Al-Bukhari refers to prayers 
which had been offered towards J erusalem. The older commentators have tried their best to explain away this difficulty, 
but the reasoning of most of them is far-fetched and unconvincing. . Only a few (among them An-Nawawi) have given 
the right interpretation, and a simple one too: they say that Al-Bukhâri used this word in abbreviation of al-bait al- 
maqdas ("the Sacred House"), that is, Jerusalem. 

The substitution of salátabum (your prayer) for îmânakum (your faith) in Al-Bukhari’s explanation is forced and un- 
necessary. The Meaning of the Qur'ân-verse in question (ii, 143) is obvious; it expresses the cardinal Islâmic doctrine that 
actions are judged by intentions. Faith was the motive of the early Muslims behind the prayers towards Jerusalem, 
and it was faith that Save value to those Prayers ; the action itself was secondary. Al-Bukhari’s substitution of “your 


prayer” for "your faith” means no less than a substitution of the effect for the cause—a logical mistake similar to his 
identification of din and iman (cf. II, 21). 


132. When the Prophet, on his hijrah from Mecca, reached the outskirts of Al-Madinah (about noon on the 12th 
of Rabi'al-awwal, 1 H.), he stopped at the village Quba’ and stayed a fortnight in the house of Kalt 


ham ibn Haram al- 
Awsi. After having built there a mosque—the first in Islam—he Proceeded to the town and alighted at the house of 
Abû Ayyûb al-Ansári of the tribe of Bana Najjar, a sub-tribe of Khazraj. Now, neither Aba Ayyab nor Kalthüm were 


directly related to the Prophet. But the latter's great-grandfather, Hâshim, had married Salmah bint ‘Amr of the tribe 
of Band Najjar at Al-Madinah, who was the mother of ‘Abd al-Muttalib, the Prophet's grandfather. Thus he was re- 
lated to the Banû Najjar and indirectly through them to Aba Ayyab (‘UQ i, 284). The expressions “grandparents” or 


“maternal uncles” are, therefore, not to be taken literally. It is an Arab custom to apply these designations not only to 
direct relatives but also to other members of their tribes, 


e 





i. 


ач” ! X A 
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——or he"? said : his maternal uncles' "— الهم‎ E ; Ji E 


of the Ansár ; and he prayed sixteen or seven- - * 
: ү سه‎ AA 2 5 ; 6 ; . 
teen months™ toward Jerusalem, although نه صيل قبل بيت المقدس‎ L الأنصار‎ o^ 


he would have loved to have his Qiblah™ а NK d' EEN LEE 
toward the House [of God]." And the firt об» мг کر مرا او سبعه عشر‎ 


prayer which he prayed [toward Mecca] was d „| وانه صلل‎ (aM A ن قملته‎ Ses أن‎ 
a prayer of the afternoon’; and a group [of eni 

his Companions] prayed with him. Then a ep Ans Qe صلاة صلاها صلاة العصر و‎ 
man of those who had prayed with him UR ° ; : 
went out and passed by people in a mosque," اهل متحت‎ ds yim ye رجل من‎ Ta 


and they were bowing down [in prayer]; and ارد‎ "Ú ‘ " 
à NT . 
شهد بالله قد صليت مع‎ Jio» S bg 


he said: “I take God for my witness: verily, 


I have prayed with the Apostle of God to- قا‎ 0 ХО i 
E الله‎ 
ward Mecca." So they turned, as they were, ©” R 3 32s رسول @ قبل‎ 


toward the House [ot God]. Nn 
And the Jews had been pleased when he e Ñ 
had prayed toward Jerusalem in common قبل‎ be اذ كان‎ ео وکانتالهو‎ 

: 


133. ie, the narrator of Aba Isháq (cf. isnád). 

134. See II, 132. á 

135. The uncertainty regarding the length of this period is attributed to the narrator Zuhair (cf. isnád). and is 
quoted by Al-Bukhâri and other Traditionists in several Traditions corresponding to the one given above. In some 
compilations, however, there are versions in which it is positively stated that the period was 16 months; in others, that 
it was 17 months. This apparent uncertainty can easily be explained if we bear in mind that the Arabs generally in- 
clude in their calculations the full calendar month of the beginning and that of the end of a period. Now, the Prophet 
reached Al-Madinah on the 12th of Rabi al-awwal, 1 H. (as to this the opinions are unanimous); and the Qur'án-verses 
relating to the change of the giblah were revealed, according to several authentic Traditions, about the middle of Rajab, 
2 H.—that is, about 16 months after the Prophet's arrival at Al-Madinah. Those of the Companions and táb'un who 
declare that the period was 17 months obviously count Rabi'al-awwal, 1 H., and Rajab, 2 H., as full months. 

136. Qiblah: the direction towards which one turns his attention; hence, the direction of prayers. 

137. ie., the Ka'bah in Mecca. The Prophet was aware that the Temple of Jerusalem was the qiblah of the Jews 
and the Christians, and he desired (cf. Q. ti, 144) that Muslims should have a giblah of their own, which would symbol- 
ise their unity and their spiritual independence from the ritual of non-Muslims. In fact, the subsequent command 
to Muslims, to face in their prayers a central point common to them alone, has powerfully contributed to that instinc- 
tive feeling of unity which to this day, in spite of so many differences and sectarian dissensions, binds the Muslims to- 
gether into one single ummah and makes them realise that they are a £roup of their own, different from the rest of the 
world. It is impossible to over-estimate this feeling of unity, so clearly foreseen by the Prophet: to this the Muslims 
owed their former greatness, and it will remain. so long as Muslims exist, their basic social conception. 

438. On that day the Prophet had already finished two rah'ah of the afternoon prayer, when the Qur'ân-verse order- 
ing the change of the qiblah from Jerusalem to Mecca was revealed; and the Prophet immediately turned round (his 
followers doing the same) and finished the remaining two rab'ah with the face towards Mecca. According to the most 
authentic Traditions (cf. 'UQ i, 286; FB i, 340) this happened in the Prophet's mosque (al-masiid an-nabawi), there exist 
some other, but not equally reliable Traditions which mention the mosque in the suburb of Bana Salamah—to-day 
known as al-masjid al-qiblat ain (` the mosque of the two giblahs ") —as the one in which the change was ordered. This 
obvious mistake is explained in II, 140. к 

139. His name was ‘Ubad. There were several Companions of that name, and it is not certain whether the one in 
question was ‘Ubad ibn Nahik, ‘Ubad ibn Bishr or ‘Ubad ibn Wahb ("ОО і, 286). 

140. It was the mosque of Banû Salamah, subsequently called al-masjid al-giblatain (‘the mosque of the two qiblahs"). 
This name, due, of course, to the event described in Tr. 40, gave rise to the erroneous assumption that it was in this 
mosque that the Prophet received the revelation commanding the change of the giblah. As a matter of fact, the reve- ` 
lation came in the Prophet's mosque (al-masjid an-nabawi) and was immediately communicated to people praying in the 
mosque of Banû Salamah and the next morning to those praying in the mosque of Qubà' ('UQ i, 286). "AT 

141. ie, without interrupting their prayers. LÀ ES 





= 
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بيت المقدس وأهل الكتاب» e‏ 
All‏ انكروا ذلك. 


EE 
أنه مات على القبلة قبل أن تحول رجال‎ 
al Ju eus Jus وقتلوا» فلم ندر ما‎ 
Ke Sel ead allo Ly» E 
cL (wy) 
e dl حس اسلام‎ 
بن أسلم أن عطاء‎ dus قال مالك:‎ (ei) 
021 ان یسار أخبره أن آبا سعید الخدری‎ 
«اذا أسلم‎ Ga ا أنه سعع رسول الله [س]‎ 
العمد خسن اسلامه يكفر الله عنه كل سيئة‎ 
كان زلفها» وكا بعد ذلك القصاص: الحسنة‎ 
بعش أمثالها الى سبعائة ضعف والسيئة بمثلها‎ 
>)» الا أن بتحاوز الله عنها.‎ 
حدثنااسحقين منصورقال: حدثنا عبد اراق‎ (tv) 
قال: أخبر دا معمرعن هرم عن | ىهريرة قال:‎ 








b II] 


with the People of the Scripture. And when 
he turned his face toward the House [of 
God], they disapproved of it.” 


Zuhair said: Abû Ishaq related to us, on 


the authority of Al-Bara’, in the course of 
this Tradition: 


Men had died before [the Qiblah] was 
changed, and [others] had been killed; and 
we knew not what to say of them. Then God, 
the Most High, sent down [the Revelation]: 
“And God did not wish that your faith be 
of no avail.” 


SECTION XXXI 
MAN'S SINCERE ISLAM 


Malik™ said: Zaid ibn Aslam told me that 
‘Ata’ ibn Yasar told him that Aba Sa‘id al- 
Khudri told him that 
HE heard the Apostle of God say: “If man 
embraceth Islam and is sincere in it 
God will forgive him every evil deed he 
[previously] had committed. And after that, 
the requital shall be: for a good deed, ten 
times to sevenhundred times"; and for an 
evil deed, one time—unless God forgiveth 
it." ^» 1 


(41) 


(42) 


Isháq ibn Mansur related to us, Saying: ‘Abd 
ar-Razzâg related to us, saying: Ma'mar told 
us, on the authority of Hammâm, on the 


authority of Abi Hurairah, who said: 








142. The Jews of Al-Madinah had hoped that the Prophet would continue praying towards the giblah of Jerusalem, 
and thus enhance their religious prestige in Arabia. 

143. This additional paragraph is, in reality, part of another, analogous, Tradition (quoted in The Book of Qur'ân-Ex- 
egesis of this work) which the author received from Aba N u'aim, on the authority of Zuhair: the Test of the isndd is there 
the same as that at the beginning of Tr, 40. The author has added it here because it refers to the same subject and, 
moreover, explains the circumstances which led to the revelation of Q. ii 143, quoted at the head of this Section. 


144. Malik ibn Anas was not a contemporary of Al-Bukhâri ; there must have been, therefore, an intermediate 
narrator between them. i 


mu'allag ("suspended 


146. That is, according to the moral importance of the particular action. 
Arabic idiom, see 105272 


147. God in His mercy will multiply the merit of good deeds, but will not increase the weight of sins; and He might 
even completely forgive the sins of a Faithful. 
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sg Ai Al o |‏ 
(ri‏ حدثنا AS‏ المثنى قال: حدثنا يحى عن 
هشام قال: أخيرنى al‏ 


Joo [A gil ol Atle pS‏ عليها وعندها 
mp Na‏ 
دک من صلا ہا. قال: «مه! عليكم بها تطيقون؛ 
Je ail‏ الله de ër‏ وكان أحب الدين 

اليه ماداوم عليه صاحبه. » 36# 


ol (vv) 
ونقصانه‎ — ke Vi 85b) 


وقول الله dhe‏ « وزد ناهم ЭА‏ .< - <ويزدادالذين امنوا 
اعانا » س وقال , «البوم كلت لک «Кээ‏ فاذا ترك شي" 
من الكمال فهو ناقص. 


. 


HE Apostle of God said: “If any of 
you is sincere in his Islam, each good 
deed he doeth shall count tenfold to seven- 
hundredfold, and each evil deed he doeth 


shall count as one.” 


SECTION XXXII 


ТАНЕ DEAREST UNTO GOD IS THAT 
WHICH DURETH LONGEST 


Muhammad ibn al-Muthanna related to us, 
saying: Yahya related to us, on the author- 
ity of Hisham, who said: My father'^ told 
me, 
N theauthority of ‘A'ishah: The Prophet 
came unto her, and with her was a 
woman; so he said: " Who is she ? "—She 
said : “ Such and such? "—Aand she mention- 
ed how much [that woman] used to pray. 
He said: “ Enough! Only that is incumbent 
upon you which ye are able to do” And, 
by God! God will not grow tired [of you], 
but ye will grow tired’; and the cult dear- 
est unto Him is that which the worshipper 
can permanently endure.” 


(43) 


SECTION XXXIII 
THE INCREASE OF FAITH AND ITS DECREASE 


And the Word of the Most High: * And we increased them 
in guidance.’ »_ | and that those who have faith may in- 
crease in faith. s And He said: “To-day I have perfected 
your religion for you." ^ And if aught of a perfect thing is 
omitted, then it is imperfect. ® 


148. In this context din connotes only the devotional practices, t.e., cult. 


149. ‘Urwah ibn az-Zubair. 


150. In another version of the same Tradition (SB, The Book of Prayer) it is said that that woman belonged to the 


Kitáb as-saldh) give her full name as 


f >À 


Bana Asad clan of Quraish; again other versions (MM, Salat al-lail; SM 
(FB i, 75). All the above versions mention that she hardly ` = 


Hawlà' bint Tuwait ibn Habib. She was related to Khadija! 
slept at night but spent all her time in prayers. 


1 5 ї 
151. cf. 1, 127.—In the version quoted by Imam Malik (MM, Salat al-lail) the Prophet is said to have been so SÉ 


ust (karâhîyah) from his face. 
but you will grow tired of worship if you overdoit. 





gusted with this misconception of piety that one could read 5 
152. je," God will never grow tired of giving you rewards, 


153. Q. xviii, 13. 
154. ,, lxxiv, ale 
155. 3. v3 


156. i.e., a perfect thing cannot increase in quality—otherwise it would not be perfect—but it can d 
lose its perfection. For Al-Bukhári din and imán are identical terms: and so he quotes the above-mentio! 
verse as a proof of the possibility of qualitative changes in faith. But as has been said 


4 
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. a .. ۶ » . m £ £ 
(44) Muslim ibn Ibráhim related to us, saying: قال: حدثنا هشام‎ ll حدثنا مسلم بل‎ ( ) 
Hishâm related to us, saying: Qatâdah re- 
lated to us, on the authority of Anas, 


ES the authority of the Prophet, who :شرح من النار من‎ А [.-] zl : x 
said: “Out of the Fire will come who- С. SEN == | 

قال لا اله الا الله وى قلبه وزن شعيرة من خير ؛ so hath said: ‘There is no deity but God’‏ 

and hath had a barley-grain's weight of good AWA Ë | 

in his heart; and out of the Fire will come من النارمن قال لا اله الا الله وى قلبه‎ da 

whoso hath said: ‘There is no deity but God’ : Ul e SÉ N, 

and hath had a wheat-grain’s weight of good من النار من قال‎ ere من ليد‎ Слу 

in his heart; and out of the Fire will come ° eet le ra pe SL 

whoso hath said: * There is no deity but God EC وف ورت دد‎ a لا اله الا‎ 

and hath had an atom's weight of good in E Dees Al قال‎ 

his heart.1% > E ear [or] A. re 

Abû ‘Abd Allâh'* said: Aban said: Qatadah Ó eo^ ba لنى‎ сыш 


قال: حدثنا قتادة oM oe‏ 


related to us: Anas related to us [the same Ў х» 

Tradition], on the authority of the Prophet, - 

[saying] “of faith instead “of good. CINES 5 ا الصباح‎ a (+ °) 
(45)  Al-Hasan ibn as-Sabbah related to us that ا‎ re WEE 

عون: حدثنا أبو العميس قال: اخبر ءا قبس he heard Jafar ibn ‘Awn us ir‏ 

‘Umais related to us, saying: Qais ibn Bowe k 2 

Muslim told us, on the authority of Tariq ابن مسلم = طارق بن شهاب‎ 

ibn Shihâb, 


2 e 3 | a 5 | . . 
ON the authority of “Umar ibn al-Khattab: 9* 2 220 Je ХЕ E: E Ж} 
А man of the Jews? said unto him: اميرالمؤمنين! 41 فى كتابكم‎ b» اليهود قال له:‎ 


" In your book there isa verse which ye read ; 

. . wae een: 9 A rH 
had it been revealed unto us, the Jewish الورک رلت لاتخذنا‎ л Lite J ‘les نقر‎ 
contention that din and 


îmân are one and the same thing cannot be justified. Here his mistake is even more obvious 
because in this Qur'ân-verse din very clearly means the sum-total of religious commandments, otherwise known as 
shari'ah. When the shari‘ah was still in its initial Stages, before it was completed, the Muslims who followed it could, 
nevertheless, have had Perfect faith. Faith is not an equivalent of mere observance of rules and commandments, It is 


157. Faith, however weak, will ultimately secure salvation to man, provided that it was real. This beautiful parable 
is for Al-Bukhari a further proof that faith is not identical with mere mental acknowledgment (tasdig) which need not 
póssess the quality of intensity, but that it is a force and a movement in the human heart, and can therefore increase 
and decrease, In some versions of this Tradition, like the one above, the expression “ good " (khair) is used for faith, 
which is justifiable from the ethical point of view: goodness brings us nearer to the Will of God, and this is the pur- 


Pose of faith as well. In some other versions, however, (like the one Mentioned in the appendix to this Tradition) the 
word “faith” is explicitely used. 


158. ie, Al-Bukhari. 
159. This man (according to FB i, 78) was Ka'b al-Ahbar, a Jew of Al-Yaman. He was one of the most learned 


nah and soon became highly esteemed for his learning and trustworthiness, Some of the 

ompanions (e.g., Abû Hurairah and “Abd Allâh ibn ‘Abbas) were his disciples, and the 

ch a liking to him that he kept him in his company. He entered Jerusalem with “Umar in 
aced Islâm two Years later. He died during the reign of ‘Uthman in the year 32 or, according 
Is iii, 635 #.). 





1 
ЅАНЇН AL-BUKHARI (Vol. I 
—————————— بي مسر‎ E 2 


ذلك اليوم عيدأ. » - قال: «اى ابة؛»- قال: 
«اليوم أ كملت لكم Ro‏ )2 
نعمتى ورضیت لک الاسلام le E‏ 
ap‏ عرفنا ذلك اليوم والمكان الذى نزلت فيه 
على النى [س] وهو قا م بعرفة بوم جمعة. 2 
cou (+)‏ 
الركاة من الاسلام 


وقوله: «وما أمروا الا ليعبدوا الله مخلصين له الدين حنفاء 
ويقبموا الصلاة ويؤتوا الزكة وذلك دين «А‏ 


)£3( حدثنا اسمعيل قال: حدثنى مالك بن اس 
عن dy glat‏ بن مالك عن اسه انه 
ممع طلحة بن عبيد الله نقول: 

a£ جاء رجل الى رسول الله [س] من أهل‎ XE 
دوي صوته ولا نفقه ما بقول‎ ped url JU 
دناء فاذا هو سأل عن الاسلام. فقال‎ > 
» رسول الله [س] : «خمس صلوات ف اليوم والليلة.‎ 
فقال: «هل عل ىّغيرها» - قال: «لا الا أن‎ - 
» قال رسول الله [س] : «وصيام رمضان.‎ ۰ г” 
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people, we would indeed have made the 
day [of its revelation] a festival."—He said; 
"Which verse is it? "—He said : ** To-day I 
have perfected your religion for you and 
completed My favour unto you and chosen 
Islâm as your religion.  "—'Umar said: "In- 
deed we know that day and the place where 
[this verse] was revealed unto the Prophet: 
he was at ‘Arafah,® on a Friday.” 


SECTION XXXIV 
THE SACRED TAX IS (PART) OF ISLÂM 


And His Word: “And they have been bidden naught save 
to worship God, sincere unto Him in religion, as Unitarians,’® 
and to observe prayer and to pay the sacred tax; and that is 
the right religion.” 2 


(46) 


A ba 


Isma‘il related to us, saying: Malik ibn Anas 
related to me, on the authority of his uncle 
Abt Suhail ibn Malik, on the authority of 
his father, who heard Talhah ibn ‘Ubaid 
Allah say: 
HERE came unto the Apostle of God a 
man from Najd,“ his hair in disorder; 
we heard him shouting but did not compre- 
hend what he said until he came nearer. 
Then it became clear that he was asking about 
[the duties of] Islam." And the Prophet 
said : “ Five prayers during the day and the 
night."—Then [the man] said: " Am I bound 
to offer more than these? "—He said: "No, 
unless thou doest more of thy own accord." 


[Then] the Apostle of God said: “ And the 


160. The plain of 'Arafah or ‘Arafat (east to Mecca) where the pilgrims assemble on the 9th of Dhà 'l-Hijjah. That 


festive day. The above Qur'àn-verse (v, 3) was 
* Farewell"- 


day is the climax of the hajj, the Pilgrimage to Mecca, and eo ipso a 
revealed to the Prophet on Friday, the 9th Dhà 'l-Hijjah, 10 H. (March, 632 C.), on the occasion of his 


Pilgrimage (hijjat al-widd'). Regarding Al-Bukhàri's peculiar interpretation of this verse, see II, 156. 


161. In the original: hunafd'. See I, 12 and II, 125. 
162. 0. хсмііі, 5. 
163. Malik ibn abi 'Amir. 


164 Najd (lit., highland) comprises all Central Arabia between the Hijàz Mountains and Al-'Iràq, and between 


As its name indicates, it is elevated above the coastal 


the Syrian Desert and the great southern desert Rub' al-Khâli. 


lowlands (Tihâmah) of Western Arabia and the country of Al-Ahsâ, or Al-Hasa, on the coast of the Persian Gulf. 
165. ie., about the duties incumbent upon a Muslim. Obviously he himself was already a Muslim, and there- 
fore the Prophet did not mention to him the kalimah (the testimony that there is no deity but God and that Muhammad 


From another version of this Tradition, quoted by the author in The Book of Fasts, it clearly 


is the Apostle of God). 


appears that the man inquired about the practical commandments (ahkam) only, and not about the fundamentals which 


` 


he already knew. 


| 


65 
قال: «هل على غيره؟» - قال: دلا الا أن 
تطوع .> ,55 له رسول الله [س] الركاة؛ SE‏ : 
cela see len‏ قال::«لا الا أن تطوع .> 
فأدبر الرجل وهو يقول: « والله لا ازيد على 
lia‏ ولا أنتقص!» - قال رسول الله [س]: «أفلح 

ان صدق. » 376 


cL (we) 


(£v) 


acre] Lits‏ بن على المنجوف 
قال: حدثنا C‏ قال : Ua‏ عوف عن 
ا لجسن و محمد عن الى هريرة 


10 ل الله [ص] قال: «من ed‏ حنازة 
مسلم ايعان واحتساباً وكان معه حتی بصلی عليها 
ë>‏ من دفنها فانه برجم من الأجر بقيراطين 
كل قيراط مثل أحد» ومن صلی Cof ele‏ 
قبل أن ندفن فانه Ж.Ы у‏ 


تابعه عثمان المؤدن قال: حدثنا عوف عن 
3t. 4 [ol sil ce zel ep az‏ 





the Pilgrimage to Mecca, the fifth of the arbán of 


to in the above Tradition took place before the time the pilgrimage bē- 


THE BOOK OF FAITH 


166. In this enumeration of duties incumbent upon a Believer 


Book II] 


fast of Ramadán."—He said: * Am I bound to 
fast more than this? "—He said: “No, unless 
thou doest more of thy own accord.” Then 
the Apostle of God mentioned the sacred 
tax unto him; [and] he said: “ Am I bound 
to give more than this ? "—He said: “No, un- 
less thou doest more of thy own accord.” 15 
Then the man went away, saying: “By God! 
I shall do no more than this, and no less! "— 
[And] the Apostle of God said: * He will be 


successful if he is sincere." 





SECTION XXXV 


TO FOLLOW FUNERALS IS (AN ACT) OF 
THE FAITH ç 


Ahmad ibn ‘Abd Allah ibn “Ali al-Manjufi 
related to us, saying: Rawh related to us, 
saying : 'Awf related to us, on the authority 
of [both] Al-Hasan and Muhammad, on the 
authority of Aba Hurairah : 


(47) 


qpa Apostle of God said: “ Whoso follow- 

eth the funeral of a Muslim with faith 
and for the love of God, and remaineth with 
it until the prayers have been offered and 
the burial is over, behold, he shall receive a 
double reward, each part 7 [of which] will 
be like Uhud !9: and whoso prayeth over the 
dead body and then returneth before it is 
buried, behold, he shall receive a single 
reward." 169 


‘Uthman _al-Mu’addhin 


1 


concurred with 


him,” saying: 'Awf related to us the same, 
on the authority of Abü Hurairah, on the 
authority of the Prophet. 






Islàm, is omitted. Probably the event referred 
came obligatory, that is, before the year 6 H. 


167. Literally: “ shall receive two girdt of reward, each girát..." etc, A dirát was an ancient unit of weight, differ 


Here it is used in the sense of “unit” or “ part.” 
orth-west of Al-Madinah famous for th 

: Я e battle fought there between the 
wwâl, 3 H. (January, 625 C.). It is called Uhud (a derivation of ahad, one) 


ing according to the custom of localities. 
168. A mountain about three miles n 

Muslims and the heathen Quraish in Sha 

on account of its isolation from other mountains. 


and thus the Prophet used its name as a metaphor for the greatness of 


169. Literally: “ one ата” 
170. ie, with the narrator Rawh (cf. isnád). 


[ Vol. I 


(vx)‏ باب 


О оо‏ عله وهو لايشعر 
وقال ابراهيم التبمى: «ماعرضت قولى على عملى اله 
خشيت أن 1 كون «ДК»‏ -- و قال ابن Al‏ مليكة: «أدركت 
ثلاثين من أصحاب التبى [ص] كلهم يخاف النفاق على «Lx‏ 
هاهنهم أحد يقول انه على ايعان جبريل وميكا ثيل.  »‏ ويذكر 
— < ماخافه الا مؤمن ولا أمنه الا منافق. »> 
وما يحذر من الاصرارعلى التقاتل والعصيان من غير نوية 
لقول PT dle <u‏ على ما فعلوا وهم يعلمون. » 
бм» (EA)‏ تمدن عرعرة: حدثنا شعبة عن زديد 
Moe EC eger‏ 
o»‏ عبد الله 
NONE‏ [س] قال: «سباب المسلم t‏ 
,405 45,.‹ 6 
oy, Lage (£3)‏ سعيد: حدثنا اسععيل بن 
عبادة بن الصامت 
E‏ رسول الله [] خرج يخبر بلبلة القدر 
فتلاحى رجلان من المسامين» فقال: «الى خرجت 
í x У‏ بليلة القدر وانه تلاحى فلان وفلان 


SAHÍH AL-BUKHARI 


SECTION XXXVI 


(OF) THE FEAR OF THE FAITHFUL THAT HIS 
WORK MIGHT FAIL WITHOUT HIS 
BEING AWARE OF IT 


And Ibrahim at-Taimi said: “I never compared my word 
with my deed but was afraid I might be accused of a lie! "— 
And Ibn abi Mulaikah said: “I knew thirty Companions of 
the Prophet, and all of them were afraid they might be guilty 
of hypocrisy ; none of them would say that he had faith [equal 
to that] of Gabriel or Michael.”—And it is reported of Al- 
Hasan!??; * None but a Faithful feareth it!?; and none but a 
hypocrite deemeth himself secure from it.” 


And one must take care not to persist in fratricide!'5 and dis- 
obedience [unto God] without repentance, owing to the Word 
of God, the Most High : ". . . and will not knowingly persist in 
[the wrong] they did.” 176 


(48) Muhammad ibn 'Ar'arah related to us: 


Shu'bah related to us, on the authority of 

Zubaid, who said : I asked Abà Wáà'il about 

the Murji'ah," and he said: ‘Abd Allah re- 
lated to me: 

HE Prophet said: “To abuse a Muslim is 

an evil deed, and to fight him, [an act 


of] unbelief.*” 


(49)  Qutaibah ibn Sa'id told us: Ismá'il ibn Ja'far 


related to us, on the authority of Humaid, 
on the authority of Anas, who said: ‘Ubadah 

ibn as-Samit told me: 
HE Apostle of God went out to tell 
[people the date of] the Night of Des- 
tiny.” and [he met] two men of the Muslims 
[who] began to quarrel.” Then he said : 
“Behold, I went out to tell you [the date of] 
the Night of Destiny, and these two began 


171. i.e., of hypocrisy. 
172. Al-Hasan al-Basri, famous tdb‘i. 
173. ie., hypocrisy. 


174. Self-complacency and lack of sincerity not only in his relations with others but also towards himself are char- 
acteristics of the hypocrite; and he never even suspects himself of hypocrisy. On the contrary, the man of sincere faith, 
moved by the desire to reach perfection, is always prone to finding fault with himself. 

175. Literally : fighting "—here obviously fight between Muslims (see Tr. 48); and all Muslims are brethren: 


176. Q. iii, 135. 
177. See Il, 2. 


178. i.e., an act nearly tantamount to unbelief, and not unbelief—because the committing ofasin, with the exception 
of shirk (ascribing of partners to God), does not deprive man of his status as a faithful (cf. II, 106). 


179. See II, 116. 


180. It is said that these two men were the Prophet's Companions, ‘Abd Allah ibn abi Hadrada aud Ka'b ibn 


Malik (FB i, 84). 
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to quarrel, and I forgot it But haply this ن خر | لكم المسوها‎ a فرفعت؟ وعسى ان‎ 
may be good for you? Look for it on the 


[twenty-]seventh, the [twenty-]ninth and = Же وأ‎ c^ c? à 
the [twenty-]fifth [of Ramadan ].1 ” 
coL. (vv) 


SECTION XXXVII 


GABRIEL'S QUESTION TO THE PROPHET ABOUT A Я 
FAITH, ISLÂM, SINCERITY IN ACTION, AND عن الامان والاسلام‎ le] cel سوال جبر یل‎ 
THE HOUR'*—AND THE PROPHET'S 


والاحسان وعلم الساعة- وبيان النى [س] له ANSWER TO HIM‏ 


Thereafter he said : “ Gabriel came to teach you your reli- ذلك‎ е n sus (ОПЕ 
gion"!5—and [thus the Prophet] defined all this as religion; and t : fs t due باه‎ J 3 


to the deputation of 'Abd al-Qais 1% the Prophet defined [this] لوفد عبد القس من الاعان.‎ m وما بين النبى‎ «шә كله‎ 
as the faith. "—And the Word of the Most High: “And e zb iY SE be Së 
whoso seeketh as religion other than Islàm, it will not be Са рн فلن‎ Lo الاسلام‎ 72 a 922 «di وقوله‎ 


accepted from him,” 188 


Ce dal Lia مسدهد قال:‎ Uta (e+) 
(50) eee to us, SE [ш ibn х (ce: | : قال‎ | 
rahim related to us, saying: Abi Hayyán ع‎ c. 2: 7, 
at-Taimi told us, on the authority of Abii de ON Pu t AR 4 
SEN n the authority of Abi Hurairah, عن إلى هريرة قال:‎ 45 GI 
who said: 


ONE day the Prophet shewed himself un- alelă للناس‎ Es б كان النى [س] بار‎ E 


to the people, and there came a man 


unto him and said: “What is faith?” ОКУ» ر جلفقال: «ما اللامات؛ > قال:‎ 


181, Literally : “ it was taken away "—that is, from the Prophet's knowledge ( ‘UQ i, 326). This interpretation is 
supported by several analogous Traditions (cf. SB, The Book of Fasts) according to which the Prophet used the words: 
“T forgot it.” Thus, the evil act of a person may Sometimes cause spiritual damage to other persons who were not res- 
ponsible for it; and the damage may well be out of all proportion to the significance the act itself assumes in the con- 
sciousness of him who perpetrated it. In the heading of this Section the author hints at this possibility and the fear it 
causes to the Faithful. 

182. Because, owing to the uncertainty regarding the date of the Night of Destiny, the Faithful will intensify their 
devotions during several consecutive nights instead of one, and thus earn a greater reward from God. 

183. Literally: "the seventh, the ninth and the fifth" without specifying the month; but many other authentic 
Traditions (e.g., in SB, The Book of Fasts) amply bear out that the Prophet meant the last third of Ramadân. The 
knowledge among the Companions that the Night of Destiny is to be sought among the last ten nights of Ramadân was 
so common that they probably did not think it necessary to mention the word “ twenty " when repeating this Tradition. 
The sequence of 27, 29 and 25 perhaps indicates the degree of probability regarding the date. 

184. The Hour of Resurrection, 

185. See subsequent Tradition. 

186. See Tr. 53. 


187. Regarding Al-Bukhari’s identification of din and îmân, see II, 21, 156. In this explanatory remark of his he re- 
peats his mistake. As is evident from the end of this Tradition, the Prophet used the term din for a combination of three 


elements, namely, imán, islám and ihsân ; in Tr, 53 he defines îmân in almost the same terms as he used in Tr. 50 to define 


isldm ; it is, therefore, only logical to conclude that islam, in its spiritual meaning (sincere submission to the Will of 
God), is identical with îmân 


(cf. П, 23). Din, however, always refers to the entirety of religious tenets and postulates, 
Thus, îmân, as a postulate, i 


(almost organic) phenomena into the pedantic scheme of a syllogism. On the whole, this 


pedantry, which. wasa delight and a very serious matter for the older schools of philosophy, does not contribute to- 
day to a deepening of re gious thought in Islam. 
188; 0. іі, 85. 


E 





[The Prophet] said: “Faith is, to believe in وبلقائه ورسله ونؤمن‎ «ЖУУ» و‎ Al oe أن‎ 
God andHis angels and the meeting with Him 

and His Apostles; and to believe in the Re- Шз лен الاسلام‎ b» قال:‎ F: بالبعث.‎ 
surrection."—He said: "What is Islàm ? "— s 


He said: *Islàm is, to worship God and to وم‎ y الله ولا رك‎ Ма) ol eu » 


associate naught with Him, to observe prayer, КТ ER SADA 

to pay the obligatory sacred tax, and to fat (777? لفروضة‎ | 25 easy الصلاة‎ 
during Ramadan.”—He said: “ What is sin- مضان. » - قال:<ما الاحسان؟» قا :دأ‎ 
cerity in action?”—He said: “To worship :ان‎ obuz od x 2 
God as if thou saw Him; for if thou dost not ail oly تكن‎ i И, Aa à aus 
see Him, behold, He seeth thee.”—He said: Š й 
“When [will be] the Ноџг? ”—Не said: “He lL»:jb—« الساعة‎ d : jb —« , Ju 
who is asked hath no more knowledge [about AER К [oe 
this] than he who asketh.? But I will tell -~S وساخبرك‎ KL من‎ del المسؤل‎ 
thee its portents: when the slave-girl will T zur M POM SE 
give birth to her master, and when the obs- واد نطاول‎ W شراطها: اذا ولدت الآمة‎ | 


cure camel-herdsmen will erect high build- АР. КЕ “le 
ings. There are five things which nobody y E E SE ә الابل | لبهم‎ i 


knoweth save God.” Then the Prophet recit- AT Uns Ji» e s. A SI. 
ed [the Qur’an-verse]: “ Behold, with God is SSC Ы G e oet. 


the knowledge of the Hour ...”™ «... 4L علم‎ Bice 


Then [the man] went away. And [the tee 1 Т е 
Prophet] said: “ Bring him back!” But they شيا . فقال:‎ b: KE ادبر؛ فقال:‎ 9 
saw naught [of him]. Then he said: “ That - ° { lin» 
[was] Gabriel; he came to teach people their X е? الناس‎ Kë = чулт 


religion.” 


vds. ل ولك‎ A قال | غيل‎ 
Aba ‘Abd Allah™ said: [The Prophet] de- © LEE CN 
fined all this as [elements] of the faith. 3t. "D 


189. cf. II, 24. 


190. Thus the Prophet himself rejected the idea, so popular among certain Muslim schools of thought, that he was 
endowed with limitless knowledge of the future and the hidden (‘ilm al-ghaib). 


191. This prediction of the Prophet has in the past been frequently discussed ; and the speculations as to its mean- 
ing are legion. Some commentators accepted it in its literal sense as predicting real, if isolated, events; others thought 
that in the period preceding the Hour there will be a general tendency towards parents’ becoming slaves of their child- 
ren, and ignorant nomads’ actually dwelling in palaces. It seems to me, however, that the Prophet did not intend this 
to be a literal prediction: in these “portents” he gave us an extremely concise, symbolical picture of a time when all our 
social conceptions would be utterly confused and things incredible to-day would be common. Such an idea could hard- 
ly have been more poignantly expressed than by the symbolic image of a mother owned by her son as à slave, or of obs- 
cure nomads emerging from their deserts with a sudden taste for culture and the practical means of satisfying it. And 
as these two images are entirely different in their ethical aspects—the one expressing a loathsome debasement of human 
relations, the other the development of a hitherto helpless and insignificant part of humanity to a new, positive appr- 
ciation of culture and its values—so also the period before the Hour (and there is no idication as to its duration) will 
have good as well as bad traits. Its main characteristic, however, will be the complete reversion of all social conditions 
and conceptions. 


192. Q. xxxi, 34. 
193. i. e., Al-Bukhari. 
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2E (wa) 


Uo (21)‏ ابراهيم 


بن حمزة قال: حدثنا 
calul‏ بن سعد عن صا عن eus ol‏ 
عن عبيد الله بن عبد الله أت عبد الله بن 

عباس أخبره قال: 
Xe‏ آخبرنی اہو سفیاٹ ان ھر قل قال له: 
«سألتك هل يزيدون FO pats А‏ 
wl‏ 8 دون «es um УІ EIS,‏ 
وسألتك هل برند | edd a‏ نه كد 
еу ої 25—43 |р ОЇ‏ ,© 
ge kyl‏ تخالط بشاشته القلوب لا 

coL. (+a) 
<J Lal sa ad 

952 ü Sà أبونعيم قال: حدثنا‎ la> (er) 
عامس قال: سمعت النعمان بن لشير يقول:‎ | 
رسول الله [س] يقول: «الحلال بين‎ aee 
25 las والحرام بين وبينهها مشبهات» لا‎ 
من الناس. فن اتقى المشبهات استبرا لدينه‎ 
et e وعرصه» ومن وفم فى الشبهات‎ 
أن بواقعه؛ الا وان لكل‎ «ш» е حول الم‎ 


Book II] 


SECTION XXXVIII 


Ibráhim ibn Hamzah related to us, saying: 
Ibrâhim ibn Sa'd related to us, on the author- 
ity of Salih, on the authority of Ibn Shihab, 
on the authority of ‘Ubaid Allâh ibn ‘Abd 
Allah: “Abd Allah ibn ‘Abbâs told him, 
saying :™ 


(51) 


ABS SUFYÂN told me that Heraclius 

said unto him: "Iasked thee whether 
they“ increase or decrease [in numbers ]— 
and thou saidst that they increase ; and such 
is [the case with] faith to the very end. And 
I asked thee whether any [of them] had turn- 
ed apostate out of disgust with his religion 
after having embraced it—and thou saidst, no; 
and such is [the case with] faith: whenever 
its joy mergeth into the hearts, none gets dis- 
gusted with it.” 


SECTION XXXIX 


(CONCERNING) THE MERIT OF HIM WHO KEEPETH 
HIMSELF ALOOF (FROM CERTAIN THINGS) 
FOR THE SAKE OF HIS RELIGION 


(52) 


Abia Nu‘aim related to us, saying : Zakariy- 
yah related to us, on the authority of 
"Amir, who said: I heard An-Nu'mân ibn 
Bashir say : 


[HEARD the Apostle of God say: “ The 

lawful is obvious and the forbidden is 
obvious; and between these two are the 
doubtful things, and not many may discern 
[the borders of] these. And whoso feareth 
the doubtful things, keepeth himself aloof 
[from them] for the sake of his religion and 
his honour. And whoso entereth the doubt- 
ful things is like unto a herdsman who graz- 
eth his flocks in the vicinity of a reserve ™. 


ent. Al-Bukhari’s motive for repeating it here is Heraclius' view about faith and P : 
gained from the old Scriptures, and which is certainly representative of his time ee 0 de which he probably 


195. ie., the followers of Muhammad (cf. Tr. 7). 


li. 
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he may peradventure enter upon it. Now, الله عار مه. اللاوان فى‎ Zyl La “ملك‎ 
behold, every king hath a reserve: and, be- = 

hold, the reserve of God are the things He كله‎ А41 مضغة » اذا صلحت صلح‎ А3) 
hath forbidden. And, behold, in the body * р Ae 
there is a bit of flesh: if it is sound, the c^ 5 y! واذا فسدت فسد الحسد کله“‎ 


whole body is sound, and if it is diseased, the а 
whole body is diseased ; —now, behold, it is <: القلب.‎ 
the heart.” 
els (+ :) 
SECTION XL ХА Же 
THE GIVING OF THE QUINT” IS (AN ACT) OF الاما‎ oii اداء‎ 
THE FAITH 


äech cz ide lia (et)‏ قيال :أخبرناشضة 
 'Ali ibn Ja'd related to us, saying: Shu'bah‏ )53( 


told os ge asi أن جرة.قال: كنت‎ & 
N the authority of Aba Jamrah, who Е ЗА l 
O said: I used to visit Ibn ‘Abbâs, and he E e فقال:‎ ons SF US zeg ابن عباس‎ 


would let me sit on his bed. Then he said: معه‎ ER ЕВ ` 1 
“Stay with me, end I shall give thee a portion A cr ke de d 


of my possessions." And I stayed with him JU e Ke 
for two months. Thereafter he said : 4 
“Behold, when the deputation of ‘Abd al- m T | انو‎ LL القس‎ A وفد‎ ol 
Qais came unto the Prophet, he said: “Who 9 S 
are these people? '" Ë القوم؟‎ a JU 
Te po 3 Е сиса К: — «93 | او «من‎ 

“They said: ‘ Rabiah.” —He said: ‘ elcome aM y 5 { 
unto these people '" م»‎ ule pri Jb tno «قالوا:‎ 


—or “unto this deputation '"— حاو «بالوقفد»-‎ 
1 


оон SD 


197. ie.. one-fifth of all booty obtained in war, which must be handed over to the public treasury (cf. Q. viii, 41). 

198. 'Abd al-Qais, or Banü 'Abd al-Qais, a tribe which belonged to the great tribal family of Rabi'ah (see II, 200) 
and which derived its name from its ancestor * Abd al-Qais ibn Afşă ibn Du'mi. Their dwelling places were in ancient 
Al-Bahrain (to-day known as Al-Hasâ). They possessed several towns and fortified settlements, the most important 
of which was Hajar—a name sometimes applied to the whole country of Al-Bahrain. Nothing conclusive is known 
about the religion of ‘Abd al-Qais before Islam ; but it is almost certain that there were some Christians among them; 
this perhaps was due to the frequent intercourse between this tribe and the Christian-Arab princ pelity of Al-Hirah. 
According to An-Nawawi (Nw, Kitab al-imdn), one Mungidh ibn Habbân, of * Abd al-Qais, used to trade in dates be- 
tween his country and Yathrib. There he once met the Prophet and was converted by him to Islàm. The Prophet en- 
trusted to him a letter to the tribe of ‘Abd al-Qais in which he invited them to embrace Islam. But Munqidh was afraid 
of his people and did not declare his Islam openly for a very long time, until one day his wife surprised him at prayers 
and informed her father, Mundhir ibn ‘A’idh al-Ashajj, one of the chiefs of ‘Abd al-Qais. Subsequently the elders of 
the tribe discussed the matter among themselves and decided to accept Islam; and to that effect a deputation under the 
leadership of Mundhir al-Ashajj was sent to Al-Madinah in the year 8 H. 

The narrator of this Tradition, Aba Jamrah, belonged himself to the tribe of ‘Abd al-Qais, and so Ibn ‘Abbas told 
him the story of the deputation to the Prophet. 

199, This doubt as to which were the actual words of the Prophet is attributed to one of the narrators of this 
Tradition, Aba Jamrah or Shu'bah (most probably the latter, cf. FB i, 97). 

200. Rabi'ah, a great group of northern Arab tribes tracing their origin to Rabi'ah ibn Nizár, a descendant of 'Ad- 
nân. The tribe of 'Abd al-Qais belongs to this group. 





Book II] THE BOOK OF FAITH 71 





“‘[who come] without humiliation and with- J «بارسو‎ My — «1 ابا ولا نداى‎ E 
out regret!"'"'—' They said: ‘О Apostle of 


God, we are not able to come unto thee ex- pel g Y At ol نستطيع‎ У الله ! انا‎ 


cept during a sacred month," because bet- a died SE 
ween us and thee there is this tribe ot Un- Pong E هذا‎ chy و‎ lo ام و‎ „1 


believers, Mudar.** So bid us a definite 


thing," that we might tell it to those we ص فصل تبر به من وراءنا وندخل‎ b LA 


have left behind, and enter the Paradise with (ng Age 
its help, And they asked him about the ë ZË وسالوه عن الاشر به؛‎ „az! A 


strong] drinks. Thereupon he bade them - ` (he : 1 
fe m and forbade them four. He bade د‎ SE fr! eo 3 f وها‎ e 
them to have faith in God alone, saying: ‘Do وحده؟»‎ aul وحده قال: «| تدرون ما الاعان‎ 
ye know what is faith in God alone ? '—They ве : 
said: ‘God and His Apostle know it best.— قالوا: « الله ورسوله اعلم . عقال: «شبادة‎ 
He said: 'The testimony that there is no } 2 у 5 
deity but God and that Muhammad is the رسول الله واقام‎ lag ان لا اله الا الله وان‎ 
Apostle of God, and the observance of prayer, „+ Fn 1 
and the paying of the sacred tax, and Gs fast رمضان وان‎ ü les الصلاة وابتاء الركاة‎ 


of Ramadân, and the giving of the диш ed d d E ў 

of the booty. ™® And he forbade them four C^ (3 | عن‎ ё les : es | ex GI p 

things: the ewer,the gourd,the barrel of palm- (3 Д1, ls LA edi 
А ir و‎ 


wood and the vessel polished with resin 9*' " 


201. The men of 'Abd al-Qais had accepted Islàm out of their free will, without having ever been at war with Mus- 
lims; they had not been constrained by political exigency nor tempted by expectations of worldly gain. They were, from 
the very beginning, ardent Muslims; this is borne out by the fact that (according to a Tradition quoted by the aulis 
in The Book of Friday) the first mosque—after the Prophet's mosque in Al-Madinah—where Friday-prayers were said 
and a sermon was delivered was the mosque of ‘Abd al-Qais at Al-Juwatha, a fortified town in Al-Bahrain. 

202. In the text: during the sacred month. The pre-Islamic Arabs held four months sacred í 
Rajab, Dhà 'l-Qa'dah and Dhà'l-Hijjah; and during these months no fight was allowed and all blood-feuds had to b 
suspended. It is clear that the deputation meant all the four sacred months, because it was then safe for them t à 
ceed through enemy's territory to Al-Madinah. Therefore, I have translated it i p Dae 


9E ; nto “a sacred month” 
generalisation of this term. to express the 


203. Mudar, another great group of 'Adnâni tribes descended from Mudar ibn Nizar, ab 
í d ' th i 
200). They inhabited a great part of Najd, halfway between Al-Madinah and ATE tother of Rabi'ah (see: II, 
with the Rabi'ah-group, to which the tribe of ‘Abd al-Qais belonged, was almost proverbial. 
204. i.e., a commandment which would definitely show them the tight path, so that they would not need often to 


Their traditional enmity 


hajj among these commandments is due either to a lapse of memo 
that the Prophet thought it would be extremely difficult for the M. SAT eae os BSG E ШЕ EE 
face of the enmity of the Mudar-tribes who occupied the territory between Al-Bahrain and ATL e pilgrimage in 
206. The Arabs in pre-Islamic times used these four kinds of vessels for making and keepi -Hijàz. i 
„phet figuratively used their names for wine itself. Al-hantam was a ewer or jar made of PORE ra ied! DE in 
an 


blood. The dried and hollowed-out gourd (ad-dubbá') was used by the people of at-Tà'if who would fil it with’ evn 
; pes 


and then bury it in the earth until its contents fermented. An-nagir was a barrel made of hollowed out palm-st а 
= -stems in 


which date-wine was made in Al-Yaman. Al-muzaffat was a d : ; 
(Musnad ot Abia Dâ'âd at-Tayalisi, apud FB i, 100). Vooden vessel polished and made watertight with resin 


^ 
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ооо RP NN 


jl : Ji le; —‏ «— 
وقال: «احفظوهن واخبروا oc‏ سنل 
ze fb,‏ 
cA)‏ 
ما جاء ان الأعمال بالنية والحسبة ولكل 
ای ما نوی 
فدخل فيه الاعان والوضوء والصلاة والزكاة والحج 
والصوم وال حكام وقال الله تعالى : «قل :كل يعمل على شا كلته » 
--على نيته. ونفقة الرجل على dal‏ يحتسبها صدقة. وقال 
النبى [ص] : ...ولک جهاد ونة. » 
ne ae (° £)‏ الله بن مسامة قال: أخيرنا مالك 
عن بجي بن سعيد عن مد بن ابراهيم عن 
علقمة بن وقاص عن عمر 
eo o E‏ الله [س] قال: «الأعمال بالنية» 
ولكل امرى ما نوى. فن كانت هجرته 
الى الله ورسوله فهجرته الى الله ورسوله» 
و من كانت هجرته لدنيا يصيبها أو امرأة 
pile‏ ما هاجر اليه. 6< 
)29( حدئنا حجاج بن منهال قال؛ Uam‏ 
شعبة قال * el‏ عدى بن Jä AU‏ 
d ua. eX‏ قال:«اذاأنفق الرجل عل 
أهله يحتسبها فهو له صدقة .66ت 


—or, perhaps, he °” said: “the vessel polish- 
ed with tar"— 


“And he said : * Remember these [command- 
ments] and tell them to those you have left 
behind.” 


SECTION XLI 


CONCERNING (THE SAYINGS): “ ACTIONS ARE 
(JUDGED) ACCORDING IO THE INTENTION 
AND THE LOVE OF GOD (WHICH PROMPTED 

THEM); AND UNTO EVERY MAN IS DUE 
WHAT HE INTENDED." 

And this applieth to faith, the ablution, the prayer, the 
sacred tax, the pilgrimage to Mecca, the fasting and [all other] 
commandments. And God, the Most High, said : “ Say: Every- 
one acteth in his own way "908. [that is,] according to his in- 
tention. Man's spending on his family for the love of God 
[will be accounted] a work of charity. And the Prophet said: 
“but [there remain] jihdd and intention.” 210 
(54) ‘Abd Allâh ibn Maslamah related to us, 

saying: Mâlik told us, on the authority of 

Yahya ibn Sa‘id, on the authority of Mu- 

hammad ibn Ibrahim, on the authority of 

*Alqamah ibn Wagqas, on the authority of 
“Umar: 

HE Apostle of God said: “The actions are 

[judged] according to the intention; 

and unto every man is due what he intend- 

ed. Thence, whoso migrateth for the sake 

of God and His Apostle, his migration is 

[accounted] for the sake of God and His 

Apostle; and whoso migrateth for the sake 
of this world or to wed a woman, his migra- 


tion is [accounted] for that unto which he 


migrated.” 

(55) Најјај ibn Minhâl related to us, saying: 
Shu'bah related to us, saying: “Adi ibn 
Thabit told me, saying: I heard [this Tradi- 
tion from] ‘Abd Allah ibn Yazid, on the 
authority of Aba Mas úd, 

ON the authority of the Prophet, who said: 

«Ifa man spendeth on his family for 


the love of God,” it will be [accounted] a 


work of charity." 


ition on the authority of Ibn ‘Abbas, quoted by the author in The Book of Jihâd; 
it emphasises the value of intention, the subject of this Section. 


207. See II, 199. 


208. Q. xvii, 84. 
209. ie., in sincere recognition of one's moral duties. 


210. This is a fragment of a Trad 


211. See II, 209. 
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«l^ ahs A A ra m o1 
عن الزهرى قال: حدثنى عام بن سعد عن‎ 
аво вА 


علا أرن رسول الله [س] قال: «انك ان ننفق 
У А а, дагаа‏ 
> ماتجعل فى فم ام أنك. »36 
ale, (£ v)‏ 
قول النى [س] : del däs гуд»‏ 
az,‏ المسامين D‏ 
وقوله تعالى: < اذا نصحوا لله ورسوله. » 
dael oe ot Lias: Ji sanalsa (ov)‏ 
iJ‏ حدثنى قس بن ألى حازم 
3# عن جرير إن عبد الله قال: بابعت 
رسول الله [س] على اقام الصلاة وابتاء الركاة 
CL X all,‏ 
(A)‏ حدثنا أو النعان قال: حدثنا أبو عوانة 
عن زياد بن علاقة قال: 
ce DE‏ جربر بن عبدالله يقول .بوم مات 
TE E‏ قام حمد الله srl,‏ عليه وقال: 
دعلیکہ باتقاء الله وحدہ لا تربك له والوقار 
ALG onl GL acu,‏ 
الآن.» ثم قال: «استعفوا لأمير م فانه كان 
يحب العفو . » 
d‏ قال: «أما بعد: فانى atl‏ النى [س] 





P Al-Kifah during the reign of Mu'âwiyah ; he died in the year 50 H. 
âh to act as his deputy until the arrival ot the new governor. To pre- 


Book IIJ. 


Al-Hakam ibn Nâfi‘ related to us, saying: 
Shuʻaib told us, on the authority of Az- 
Zuhri, who said: ‘Amir ibn Sa‘d related to 
me, on the authority of Sa'd ibn abi Wagqâș, 
who told him: 
ee Prophet said: “Behold, thou spend- 
est naught for the love of God but shalt 
be rewarded for it—even for the morsel thou 


puttest into the mouth of thy wife.” 


(56) 


SECTION XLII 


THE SAYING OF THE PROPHET: "RELIGION CON- 
SISTETH IN LOYALTY UNTO GOD, HIS PROPHET, 
.THE LEADERS OF THE MUSLIMS, AND THE 
MUSLIMS ON THE WHOLE." 


And the Word of the Most High: “, . . if they are loyal un- 
to God and His Apostle," 212 


(57) Musaddad related to us, saying: Yahyâ re- 


ated to us, on the authority of Ismá'il, who 
said : Qais ibn abi Hazim related to us, 
O" the authority of Jarir ibn ‘Abd Allah, 
who said: I pledged unto the Apostle of 
God observance of Prayer, paying of the 
sacred tax, and loyalty toward all Muslims. 


(58)  Abâ'n-Nu'mân related to us, saying: Abü 


Zaid ion адын SO the authority o 
J HEARD Jarir ibn “Abd Allâh speak on 
the day Al-Mughirah ibn Shu'bah died 25 
He rose and praised God and glorified Him, 
and said: “ Incumbent upon you is to fear 
God alone Who hath no partner, and [to 
maintain] dignity and quiet until a [new] 
governor cometh unto you: and, behold, he 
soon will come unto you.” Thereafter he 
said: “Ask forgiveness of God for your 
[dead] governor, for, behold, he [himself] 
loved to forgive.” 
Then he said: “ And furthermore : “ Be- 
hold, I came unto the Prophet and said: ‘I 





212. Q. ix, 91, 
213. Al-Mughirah ibn Shu'bah was govern 
On his death-bed he appointed Jarir ibn “Abd 


vent unrest among the populace of Al-Kifah, Jarir delivered this sermon from the pulpit of the Mosque 


— 
will pledge unto ее ту аПевіапсе ёо 15а) | „25 — ‹ دابا بعك عل الاسلام.‎ E 


على والنصح لكل مسلم» فبايعته على هذا 
a‏ ورب هذا المسجد! الى لناصح .. < 
2 استغفروزرل. 


Then the Prophet prescribed unto me [the 
duties of Islam], and [among them] loyalty 
toward all Muslims; and thus I pledged unto 
him." By the Lord of this mosque! Behold, 
I give you a loyal advice indeed.” Then he 
asked forgiveness of God, and descended 
[from the pulpit]. 


214 cf. EAST; 
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N K. al-iman 
MIH , iii. 177 
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N K. al-iman 
MIH iii. 177 
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SB K. al-iman, K. at-tafsir 
SM K. al-imân 
m A. al-imàn 
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i. 378, 424 
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A, as-sawm 
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ii. 408, 473 
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K. al-iman, K. as-sawm 
K. aş-şalâh 
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K. al-imàn, 
K. al-imân 
K. al-imàn 
iii. 56, 173 


K. bad' al-khalq 


K. bad' al-khalq, K. at- 
[tafsir, K. at-ta'bir 


K. al-imàn, 


K. al-fadá'il 

K. al-imàn 

A. ar-ru'yà 

iii, 86 

K. al-iman, K. al-adab 

K. al-iman 

K. al-imân 

A. al-imàn 
K. al-adab 
K. al-jàmi' 
ii, 9 

K. al-îmân, K. aş-şalâh 

K. al-imân 

K. al-imân 

A. al-imân 
i. 19, 48; ii. 345,377; iii. 224 
K. al-iman 
K. al-iman 
K. al-imân 

A. al-jihâd 


ii. 264, 348, 475; v. 163 


K.al-imàn, K. az-zakáh 
K. al-imàn 

K. al-imân 

i. 176 


K. al-iman, K. al-isti’dhan 

K. al-iman 

K. al-iman 

K. al-adab 

A. al-at'imah 

ii. 169 

K. al-iman, К. аі йш, CMM 
К. salat al ‘idain, К. al-kusüf 
A. al-imàn 

i, 376, 423, 425 


K.alimin, K. al-'itq, K. al-adab | 


K. al-aimân wa 'n-nudhûr 
A.al-birr wa'g-silah — A 


E е E 
Rt ااا‎ А 
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SB 
SM 


MIH 


SB 


SB 
SM 
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MIH 


SB 
SM 
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MIH 


SB 
SM 
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IM 
MIH 


SB 


SM 
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MIH 


58 
SM 
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fom oc 


1 | f “ 


TE 23s 


ИША 


Ey Pafos 


Tr, 29: 


T1: 30; 
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SM K. al-imàn МІН iv. 357, 358, 361, 364, 365, 366. 


In the preceding chapter Traditions were quoted dealing with a fundamental aspect of Muhammad's message, name- 
ly, its Divine origin. This chapter deals with man’s positive attitude towards that message, that is, Faith. The ideolo- 
gies of religion are, in themselves, abstract conceptions, resembling a codex of laws before its application to life and its 
conditions. Itis this application alone which transforms an ideological postulate into an organising force of life. The 
concrete reality of religion does not begin with the Divine enunciation of laws (Revelation) but with the reaction of 
human beings towards it ; it begins at the moment of man’s acceptance of the postulates as objectively true and morally 
binding; that is, it begins with Faith. Faith, not Law, is the foundation stone of religion ; and Faith, not Law, is the ` 
creative force in it. The laws of religion are but formative : their purpose is to guide the creative force of faith into con- 
structive channels and to shape man's thoughts and deeds so as to enable him to improve his spiritual faculties and to 
contribute his full share towards the progress, moral and material, of his fellow-beings. 

It is not within our scope to attempt here a definition of faith. In the explanatory notes on this chapter the sheer 
impossibility of such a definition has again and again been expressed. Faith, like Truth, has unfathomable depths and 
innumerable facets. It is an elemental movement full of changes, a perplexing combination of feeling, knowledge, desire, 
impulse, and many a psychical phenomenon inexpressible in language. Within a human soul, faith is influenced and 
moulded not only by outward circumstances but also by the incommensurable reaction of its elements upon one another. 
This complexity of faith is evident from the Traditions of The Book of Faith and from Al-Bukhari’s explanations. It can- 
not be said that he had consciously appreciated the full intricacy of this extraordinary manifestation of the human spirit; 
this is hardly to be expected of the exponent of an epoch which had no particular inclination for investigating and ana- 
lysing the psychology of the human mind. But he understood—and this was a great step forward—that it is impossible 
to approach this problem with a clear-cut intellectual definition, because the phenomenon of faith is not stationary but 
essentially dynamic (“ increasing and decreasing "). 

In this respect Al-Bukhari categorically differs from schools of thought like the Murji'ah (see II, 2), who restricted 
faith to mere belief in heart and thus divorced it from its outward manifestation, that is, action. The unavoidable con- 
sequence of such a restriction would be the elimination from Islàm of one of its most fundamental features, namely, its 
concern with the practical life of man and society. Had the Murji'ah, who at the time of Al-Bukhari possessed consider- 
able influence, succeeded in impressing their ideas on the Muslim mind, Islam would have rapidly assumed the role of 
present-day Christianity, in which belief and worship are entirely dissociated from the realities of life. The influence of 
the Murji'ah has been destroyed by the work of Al-Bukhari, which proves that action is not an accessory of faith but 
dispensable element ; but i£ the Murji'ah as such are only a historical reminiscence, their idea has out-lived them - x 
day in many doctrinal disguises among different schools of Islâmic thought. It is this idea ` ¿< 


its în 
and can be encountered to- 
that has cost the World of Islam so much of its virility and has reduced religion to a mere lip-profession. - 2 ١ 
The opposite extreme of the views of the Murji' ah is represented by the Khárijtyah, who maintain that even the At 
slightest disobedience to the commandments of religion destroys faith in its entirety and makes man an unbeliever — — 
(kafir). This exaggeration has not less a paralysing effect on the moral progress of Islàm than the laxity of the Murji'ah, “М 
because it tends to develop a Pharisaical attitude of mind. If the Murji'ah restrict faith to mere belief, the Khárijiyah 
restrict it to mere outward manifestation; and both are inimical to the very spirit of Islâm with its unique co-o 
tion of belief, profession, and action. And, precisely as is the case with the Murji'ah, the views of the Khárijivah ar 
be found to-day not only in the few scattered groups bearing that name, but in the attitude of many doctrinaires 


the observance of appearances is more essential than the spirit and the purpose oí reli 3 on. f 
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The Book of Faith, with the mosaic-like arrangement of its sections and the explanations (tardjim EE йеп Ьу 
the author, is conceived as a polemical weapon against those two tendencies. The sections i, ii, XXV—xxviii, ку xli 
are so many arguments against the Murji'ah. They show that the Prophet himself regarded action as an indispensable 
part of faith, that is, as something without which the latter is not complete. On the other side, transgressions or even 
sins (with the exception of the ascribing of partners to God) do not necessarily destroy faith, as the Khárijiyah thought. 
The arguments against them are contained in the sections xx (showing that not every kufr is equivalent to unbelief in 
the theological sense of the word—cf, IT, 92), Xxi—xxiii, xxxi (which shows that even a sincere Muslim is not suppos- 
ed to be free of sins), xxxviii, and xli. 

But the polemic against the KAdrijiyah and Murji'yah, important as it is, is not the sole purport of this chapter, 
The positive qualities required of a Muslim are shown in many Traditions, and particularly in the sections ii—viii, which 
expound the idea of the brotherhood of the Faithful under the supreme leadership of the Last Prophet. The intensely 
practical character of Islam is perhaps nowhere illustrated with such a lucidity as in Tr. 12, in which the Prophet de- 
scribes the giving of food as the best act of Islam. Thus, the Providing of means of livelihood to our fellow-beings is 
elevated to a primary religious obligation: and before trying to “ save the soul ” of our hungry brother, we must give him 
to eat, so that he may live and be able to worship God, the Giver of Life. The practica] goal of the Islâmic shari‘ah is 
the construction of social conditions in which all individuals will find equal opportunities for their spiritual and material 
development. This practical, social purpose of the shari'ah gives the Muslims the moral right to strive for its establish- 
ment in the world. The Prophet said (Tr. 25) : * I have been bidden to fight people until they bear witness that there 
is no deity but God and that Muhammad is the Apostle of Godin Adversaries of Islâm see in this Tradition a proof 
of their allegation that Islâm is bent upon propagation of religion with the sword, that is, upon forcing the recognition 
of its fundamentals on non-believers under the threat of death or humiliation. N othing is further from truth than this : 
for the use of force in those early days of Islâm had for its object not the spreading of beliefs, but the establishment of 

' certain social conditions regarded as beneficial to all. As to beliefs, the liberty of conscience is authoritatively laid 


down in the Qur'àn: 
دلا | كراء فى الدين»‎ 


There is no compulsion in religion (Sârah ii, 256)" 

—and is, moreover, clearly expressed in other Traditions bearing on the same subject (cf. II, 74). None can be forced 
to believe anything against his convictions. But if Muslims believe that the social system of Islâm is the most favour- 
able for the moral and material development of mankind, they are morally obliged to work, as hardly as they can, for its 
establishment throughout the world. The Christian Inquisition of the Middle Ages tried forcibly to convert people to 
Christianity so that their souls might be saved; but Islâm tries to secure only the working of a social system which, by 
its very equity and reasonableness, may enable non-Muslims living within its realm gradually to recognise and voluntarily 
to accept the spiritual values of Islàm as well. “And this” (Iam quoting from my book, Islam at the Crossroads) “is the 


of domination, it has nothing to do with economic or national selfishness, nothing with the Steed to increase our own 


S cost, nor has it eyer meant the coercion of non-believers into the belief of Islâm. It has only 
meant, as it means to-day, the construction of a world] 


Moral knowledge, according to the teachings of Islam, automatically fo 
Platonic discernment between Right and Wrong, without the urge to p 


gross immorality in itself. In Islâm, morality lives and dies with the human endeavour to establi 
earth.” Muslims have certainly no more reason to be ashamed of the 


knowledge, the improvement of communications, newspapers 
factors may, perhaps, gradually eliminate the necessity of employing for 
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Faith, and in Al-Bukhárt's tardjim al-abwáb, faith and religion are show 
s a unity of Idea and Action, so sublimely anticipated in the ethi s nc 
programme of Islam. For Islam does not content itself with the shaping of man’s spiritual disposition, but. | 
ctically projecting this disposition into the outward formation of life and society. Ав 
life is two-sided, spiritual and material, so there must exist for each abstract (et ical or metaphysical) postulate of reli- $ 
gion a concrete counterpart in the form of a practical social proposition. This golden rule of the Islamic shari'ah has 
often been misunderstood by non-Muslims, particularly Christians, who think that there is too much “ materialism" Ден Р 
Islàm. They have grown accustomed to regard religion from a purely transcendental point of view, and to dissociate 
“ the spirit ” from the material exigencies of human life. In Islàm, spirit and matter cannot be so neately separated with ON 
regard to their functions, as is done in Christianity. The so-called ** materialism "` of the shari‘ah is nothing but a re- 1 


cognition of the complex quality of life. In other words, Islàm does not regard the world of matter as accidental, but as 
part of a God-willed totality; and there can be no reality in religion unless it succeeds in co-ordinating spirit and matter, 
This co-ordination of all realities of life is | 


volition and nature, belief and social necessity, into one harmonious whole. 


the greatest achievement of Islam. " A 
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